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FOREWORD 
THE MORAL CRISIS IN THE ANCIENT WORLD. THE APO¬ 

CALYPTIC OUTLOOK AND THE RESULTS OF SYNCRETISM rHE present volume is of special interest, because it deals 
with one of the most troubled periods of human history, but 

one which was, nevertheless, the most rich with promise. In the 
volumes dealing with the Hellenistic and the Roman world, we 
have seen on the one hand, the tendency to large-scale political 
combinations and universal empire, and on the other, the growth 
of religious intermingling, of what might be called a spiritual 
“ endosmosisIn this period the divergent civilizations of the 
East and the West meet and mingle, producing a tendency at the 
same time to both scepticism and faith. Amongst the finer minds, 
the progress of thought and a quickened sense of human misery 
and oppression give rise to a passionate desire to understand life 
and death, and the problem of evil, to attain happiness or salva¬ 
tion. We see the birth of a moral crisis in a restless and troubled 
world as the Christian era draws near. 

In these fascinating pages Professor Guignebert examines the 
causes of this restlessness. The orientation of his study is deter¬ 
mined by the fact that the book is an introduction to Jesus. Hence 
he carries on the history of Judaism which Professor Lods brought 
up to the middle of the second century b.c., and lays bare the con¬ 
ditions which led up to the appearance of Jesus in a Palestinian 
environment. Rut he also makes clear the factors in the circles 
of the Jewish Diaspora which gave birth to the Christian myth 
and to Christianity. Hence his book has a threefold interest and 
a threefold value. 

“ This soil where men and ideas from every direction met” 
(p. 257). Such is the aspect under which Palestine has already 
appeared to us in the previous volumes dealing with Israel and 
early Judaism. We have seen that the insignificant people who 
occupied it were fated by reason of their geographical position to 
be the prey of their more powerful neighbours. But within its 
own community it offered a stubborn resistance to the influence of 
successive foreign dominations, and finally to that of Rome, against 
whose power it put forth all its efforts to preserve its own indi¬ 
viduality intact, and to perfect its own unique religious organization. 

vii 
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“ If, amid all these tribulations, Israel still preserved its own 
racial identity, and was not scattered into isolated units, this was 
due entirely to its religion ” (p. 258). In his analysis of the 
Jewish character,1 Professor Guignebert shows them to be easily 
offended, suspicious, intolerant, imbued with a religious national- 
ism intensified by exile. They believed that Jahweh would vindi¬ 
cate their cause, and, accustomed as they were to a foreign yoke, 
they only rebelled if their religion was threatened or even insulted 
(p. 41), but then they were stirred to the depths. The Maccabcean 
revolt represents the climax of these outbursts of “ headstrong 
action ” (p. 254), arising more from fanaticism than from the 
desire for independence. From the time of the return from the 
Exile the history and the organization of the Jewish people are 
both entirely religious. 

It has been shown that the monarchy had. played no great part 
in the history of Israel save in a few instances ; it had increasingly 
developed into a theocracy,2 3 and all power had fatten into the hands 
of the priestly class. The present volume gives us illuminating 
information concerning the power of the priesthood; concerning 
the observance of the Law, which, “ unrelated to life,” having as 
its motive “ to establish a theocracy, and at the same time to 
authenticate and justify it,” reflected u the clerical desire for some 
settled and final scheme of organization ” (p. 63); and concern¬ 
ing the development of “ religious jurisprudence ” (p. 69). 

The Sanhedrin was an assembly which befitted the nature of 
its people, the people of the Torah (p. 78). It consisted of the 
priestly aristocracy and the doctors of the Law, with the High 
Priest as its president. During the course of a century the Has- 
moncean princes, who were at the same time High Priests, embodied 
in their own persons the union of political power and religious 
authority. The Temple, as the place where sacrificial ritual linked 
the people with their God, was almost as much the “ centre of 
public life ” (pp. 59, 61) as the shrine of the national religion. 
It was an elaborate organization and its staff, according to Josephus, 
comprised as many as 20,000 persons. 

The Law, “ the absolute standard of all religious life ” (p. 64), 
needed to be interpreted and adjusted to circumstances ; hence the 
hierocracy had to be supplemented by a nomocracy. Just as the 
previous volume explained the psychology of the prophets, so the 
present volume explains that of the Scribes or Rabbis.z They are 
here shown to have been more tolerant and less addicted to formalism 

1 See pp. 31, 37, 40, 48-9, 76. 
2 See pp. 55-7, 253. The ideal of the Kannaim or Zealots was 44 a 

Jewish republic, with God as Master, and the Law as its constitution.” 
3 See pp. 71-3. 
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than they have been often represented. They were not only 
jurists and canonists, but also moralists and casuists ” (p. 69), 
but the schools which they founded were not always characterized 
by the same spirit. 

It was by means of the synagogue, a t£ centre of religious 
instruction 55 (p. 74), and u a sort of popular religious univer¬ 
sity 55 (p. 75), that contact between the Scribes and the people 
was established. Unique of its kind in the ancient world, the 
synagogue was a religious institution where worship consisted in 
the zealous study of the divine revelation; and, although one of 
the results of that study was a narrow formalism and a casuistic 
subtlety in the application of the Law, yet it also resulted in a 
liberal interpretation and adaption of the Law to the needs of 
daily life (p. 72). 

The fact has already been made clear,1 and is here supported 
by fresh proofs, that legalism was not able to stifle the essential 
spirit of Judaism nor to dry up the spring of its faith. Beneath 
the externals of traditionalism Professor Guignebert seeks to dis¬ 
cover the essential reality: he speaks felicitously o/£i the persistent 
illusion of all religions which progress while they imagine them¬ 
selves to be immovable2 

The religion of the Jews evolved both by reason of Us own 
spontaneous activity, and as the result of outside influences which 
we have already noticed in the preceding period, but which now 
become increasingly important and will call for special attention. 
Moreover, as it evolved it assumed various forms. No doubt there 
was a conservative element, represented by the Sadducees, who 
“ adopted the role of orthodox believers of the old schooland who 
cc were drawn from the Jerusalem aristocracy, the wealthy, and 
the priests and officers of the Temple, people of rank and import¬ 
ance 55 (pp. 162-3). But the Pharisees, the interpreters and 
jurists, who included the majority of the Scribes, stood in opposi¬ 
tion to the Sadducees, and were considered by them as revolution¬ 
aries. Guignebert shows grounds for a revision of the harsh 
judgment passed on them by the Gospels on account of their resist¬ 
ance to Christianity. They were no strangers to true piety, for 
they “ lived their religion,” and felt cc the need of enlarging 
the boundaries of the old Jahwism ” (p. 166). The Zealots 
constituted the extreme left wing of the Pharisees (p. 169): they 
were more eager, and more intolerant of the foreign yoke, and were 
in a continual state of prophetic exaltation and political agitation. 
The Essenes represent a remarkable tendency, another extreme 
of Pharisaism, entirely religious, mystical and logical (p. 177). 

1 See Lods, The Prophets and the Rise of Judaism, p. xiv. 2 See p. 167. 
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They separated themselves from the ordinary life of men which 
seemed distasteful to them. “ There is in the Essene at once 
something of the monk and of the friar 55 {p. 179). We have at 
this point an interesting discussion on the practices and doctrines of 
these communities of“ scrupulous pietists,” who, however, remained 
“ within the framework of orthodox Judaism ” {pp. 183-190). 

But in the Judaism of that time there were not only divergent 
tendencies of thought: various sects had come into existence. 
Contrary to the general opinion, religious speculation had fr$e 
course in Israel. The Nazirites who were consecrated to Jahweh, 
and possibly carried on the tradition of the Bechabites,1 were 
ascetics, and asceticism, under its many contemporary forms, and 
with its tendency to mysticism, “ represents a source of religious 
life very different from Legalism ” (p. 194). Generally speaking, 
it was a religious need, the idea of, and the desire for, salvation, 
which gave rise to individual or corporate ways of thinking singu¬ 
larly far removed from a rigid and arid formalism. 

In short, there was a “ religion of the heart,” a religion cc charac¬ 
terized by the spirit of the Prophets” 2 which persisted, even in 
the synagogue. But it was “ warmer and more vital” among the 
simple folk, the am-haares, who included the anavim, already 
mentioned {pp. 208ff.). Their belief in the fatherhood of God 
sustained their ardent piety. It was among such people, with 
their steadfast belief in the fulfilment of the Promises, that the 
expectation of the Coming One was most deeply rooted. Through¬ 
out his book Professor Guignebert has emphasized this Jewish 
apocalyptic tendency. “ Every national disaster was followed by 
an outbreak of these apocalypses ” {pp. 23, 133). Pharisaic circles 
were a specially congenial soil for them. Buoyed up by vast hopes, 
Israel passed through a succession of disasters ; in the words of 
Renan, “ hoping against hope ” ; and each disaster only deepened 
and strengthened her belief in the ultimate reversal of her fortunes. 
u Those who had always been the conquered ” awaited the final 
and overwhelming victory ” {p. 259). 

The imagination of the Jewish people, nourishing itself on 
these visions of the great Messianic drama, pictured them informs 
which varied with the environment, the group, or the individual 
{p. 150). While the conceptions of the Messiah, the judgment, 
the resurrection, the Kingdom of God, were “ confused, cloudy and 
uncertain ” {p. 138), these “ dreams,” these comforting “fan¬ 
tasies” were u the centre of the religious and political ideas and 
interests of the Palestinian Jews in the time of Jesus ” Their 
minds were restless and expectant; there was a state of corporate 

1 See Lods, Israel, from its Beginnings to the Middle of the Eighth 
Century, p. 307. 2 P. 62, note 3. 
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susceptibility, liable at the slightest stimulus to provoke the pheno¬ 
menon of the 44 herd J5 emotion. Popular risings were of constant 
occurrence, and every enthusiast found a following ready to recog¬ 
nize him as the messenger of God. It generally happened that the 
would-be deliverer preached revolt in the belief that he was the 
warrior Messiah who would restore the kingdom of David (p. 152), 
hence the Roman procurator was ever on the watch. But some¬ 
times the inspired individual, the popular preacher, was content 
to confirm the faith of the amavim and to announce the coming 
of the Messiah. 

44 Jesus was born into an apocalyptic atmosphere ” (p. 28), 
and the intensity of the Messianic expectation was one of the 
factors which explain his career. But everything here tends in 
this direction, to make his appearance and activity intelligible. 
First of all there is the atmosphere of Galilee which 44 offers valu¬ 
able assistance to him who seeks to visualize the external features 
of Jesus' personality, and may even aid in the understanding of 
the spirit and character of his teaching ” (p. 11). There is, 
above all, the spiritual character of pharisaic circles ; their sin¬ 
cere and vital religion, 44 essentially simple, like that of Jesus ” ; 
the idea of the fatherhood of God, in which some have found the 
most original feature of the teaching of the Galilean ; indeed, some 
of the utterances of the Pharisees have 44 a Christian ring ” (pp. 
70-72). These are the things which make the career of Jesus 
intelligible, and, since these religious circles were viewed with 
hostility both by the Roman authority and by the conservative 
Sadducees, they explain his ultimate fate (p. 168). 

Not only will this volume help us to understand Jesus and his 
religion; it will also, as we have suggested, help us to understand 
the Christ myth and the Christian syncretism. Throughout his 
book Professor Guignebert devotes special attention to this pheno¬ 
menon of syncretism, whose importance for the religious life of 
mankind we have often pointed out; for there is no period when 
the intermingling of religious ideas and practices from every source 
was more active than in that immediately preceding and following 
the career of Jesus. Various tributaries mingled in 44 the great 
religious stream which was then flowing through the ancient 
world 55 (p. 256). 

We have remarked elsewhere that syncretism takes on two forms : 
the one accidental, imitative, 44 confusionist,” the other logical and 
assimilative.1 The process which was realized in the contemporary 

1 Guignebert speaks of the “ disease of syncretism ” (p. 256). From 
the point of view of an established religion syncretism is a disease, for 
the term 44 contamination has a double meaning. But from the human 
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Jewish world, and at the same time in the Gentile world, presents 
this double aspect. It is impossible to follow it out here in all 
the details given by Guigneberi, and we shall only point out the 
results of the Diaspora. 

It must be remembered that before the settlement of Israel in 
this land, which was the meeting-place of so many streams of cul¬ 
ture, the Babylonians, the Egyptians, the Hittites, and the JEgeans, 
had left their traces there; that subsequently Israel had passed 
under Canaaniie influence, and that later, the Egyptians, the 
Chaldceans, the Persians, the Greeks, whether Lagids or Seleucids, 
and finally the Hellenized Romans, in spite of resistance or reac¬ 
tion, had left their impress upon the Jewish mind. Contrary to 
the generally accepted opinion, Jahwism had never escaped the 
operation of the evolutionary principle that religion always draws 
its sustenance from foreign elements. We find that the Jews were 
ever increasingly influenced by an already well-developed syncret¬ 
ism ; “it is not superfluous to repeat f says Guigneberi, u that 
syncretism was the normal religious form throughout the East, 
whether Asiatic or Hellenized 55 (p. 87). And we find that in 
virtue of its intellectual superiority Hellenism increasingly exer¬ 
cised a preponderant influence upon Israel, either directly, or 
indirectly through the influence of the Diaspora. 

Here we shall find that striking novelties were incorporated 
into Jahwism, an entire cosmology, an angelology, a demonology, 
a mythology, an eschatology (p. 86). We shall see the extent to 
which the Essence, and especially the Palestinian sects, were 
permeated by gnostic speculations, derived from Babylonia or 
Persia, and by Pythagorean ideas and practices. But a specially 
new and interesting feature of this volume is its study of the 
Diaspora. 

Widely differing causes, and not merely deportation or exile, 
had brought about such a stream of emigration that, from the first 
century before Christ, Jews were settled in most of the provinces 
of the Roman empire, especially on the coasts of the Mediterranean 
and the Euxine (p. 214). Philo claims that there were a million 
Jews in Egypt, and the population of the entire Diaspora, at the 
beginning of the Christian era, has been estimated at from four 
to seven millions. The Jewish communities constituted petty 
states within the State, and under the protection of the State. 
point of view syncretism is a potent factor making for unification and 
progress. At the end of his Cite antique, Fustel de Contangos finely 
contrasts paganism and Christianity : he says that Christianity 44 suc¬ 
ceeds in overthrowing the local cults,” 44 finally destroys the gods of 
the city-states ” ; 44 the spirit of propaganda replaces the principle of 
exclusiveness.” Part of what he says is applicable, in fact, to the 
effects of syncretism. 
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Their* local centre was the synagogue ; but the centre of dispersed 
Judaism was Jerusalem, and the Temple attracted annually 
thousands, or even millions, of pilgrims. 

A evertheless, it was inevitable that in a Hellenistic environ¬ 
ment Judaism should become Hellenized. The translation of the 
Bible was an event of* prime importance; the Septuagini served 
both to extend Greek influence, and to promote Jewish influence 
in the Greek environment. Syncretism, whose effect in Palestine 
we have already noticed, was still more active in the Judceo-Gentile 
world, whose centres were Alexandria and Antioch, and whose most 
typical representative was Philo of Alexandria. 

“The syncretism of Philo was of the philosophic type, that is 
to say, a form of speculation which takes as its point of departure 
the study of Greek philosophy (p. 248). The Logos became the 
intermediary, the mediator between God and man : the whole effort 
of Jewish thought was to increase the majesty and transcendence 
of God. Evil originated in matter or from the lower powers (p. 
226). The soul was regarded as being distinct from the body and 
aimed at freeing itself from matter, and at raising itself in the 
ecstatic stale to union with the Logos, the revelation of God. Divine 
bliss would be the portion of all the righteous : nationalism dis¬ 
appears, and ritualism loses its significance. This religious 
philosophy, “embodying an attractive syncretism 55 (p. 229), made 
great headway among the Grceco-Romans and largely overcame 
anti-Semitic prejudices. Moreover, at this period Jewish propa¬ 
ganda was extremely active : the Jews presented their religion, 
with its one God and its moral law, as ct the true pure religion, 
the religion without images, one might say ‘ the worship in spirit 
and in■* truth 5 5?; such a religion was a perfect answer to ike 
need of questing souls who were not in search of “ violent emotions 
and the phantasmagoria of the mysteriesP 

But, on the other hand, this mysticism of Oriental origin, which 
in Greece had become predominant in the mysteries, in spite of the 
fad that it was at first repulsed by the “ state 99 religion, penetrated 
into Judaism, not only in Jewish settlements among Gentiles, but 
also into Palestinian Judaism. Boulanger has discussed from the 
point of view of Hellenism the process of syncretism which was 
destined to amalgamate and fuse Hebrew monotheism with all the 
Oriental cults m the crucible where beliefs of every kind were being 
tested. Guignebert emphasizes‘ c the essentially Jewish syncretism5 5 
(p. 242), which, to a greater extent than the pagan syncretism, seems 
to have survived in early Christianity ; he insists on ihetiinpoiianee 
of a syncretistic gnosis which occupied itself with speculations on 
“ the birth, organization, government, and life of the Cosmos f 
and which, no doubt, also looked forward to a Saviour (p. 245). 
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He shows the pari played by the Jews of the dispersion in this 
soteriological movement, a vague and broad harmonization of the 
dreams of all the enthusiasts who looked forward to 44 the fulness 
of the times” In these sects, these exclusive circles which 44 be¬ 
lieved themselves to be the depositaries of absolute Truth and of 
Salvation” we may find the true explanation of Christianity; 
among these almost heretical sects, but also among the unsatisfied 
Gentile masses, 44 the Jewish Messiah assumed the complexion of 
a Soter and rose inevitably to the status of absolute divinity” 
(p* 260). The Jewish seed was fertilized in Hellenistic soil, and 
it was in Antioch that the Christians first received their name. 

The Talmud represents the fence of recalcitrant Judaism, while 
the Gospel, in so far as it reflects Jesus, expresses and completes 
all the purest and most human elements in the Prophets, but in 
so far as it is the work of its compilers it expresses and completes 
the process of syncretism. 

It would not be possible to find in historical literature a more 
vivid picture or a subtler psychological study of this extraordinary 
epoch. 

Professor Guignebert has subjected all the sources and all 
modem works on the subject to a critical analysis, while his con¬ 
structive efforts are marked by an extreme caution. We observe 
with gratitude that he never hesitates to recognize difficulties and 
obscurities, and to indicate necessary reservations and unsolved 
problems. u We must beware of making clear and precise state¬ 
ments about things which often remain vague and obscure ” ; 
44 We do not really know . . ; 44 Here we must once again 
confess our ignorance ” ; and with regard to an open question he 
says, 441 much fear that it will long remain so, possibly for ever.” 

No historian has fulfilled his task who does not consciously 
distinguish between what is established, what is probable, what may 
be set aside for the time being, and what will probably never he 
known: it is his first duty to make clear what is uncertain and 
what is missing in Ms work. It is this characteristic which dis¬ 
tinguishes scientific history from the historical romance, and even 
from historical narrative. 

HENRI BERR. 



THE JEWISH WORLD IN 
THE TIME OF JESUS 

FROM THE PROPHETS TO JESUS 

INTRODUCTION 

JUDAISM AND CHRISTIANITY 

Judaism about the Time of Jesus 

JESUS was bom among Jeivs on Jewish soil, and his message 
•was for Jewrs alone. In its origin, therefore, and in so far 

as it is dependent on its traditional founder, Christianity must 
be considered a Jewish phenomenon. When Jesus ended his 
ministry, it was not yet a religion, but at least it was the em¬ 
bodiment of a great hope. Jews first carried it into Greek soil, 
where an extraordinary success awaited it, and there, too, it 
found its first home in the hearts of Jews, or of those who -were 
already influenced and prepared for its reception by Jewish 
propaganda. Finally it wras only under the protection of the 
privileges which the Jewish nation had acquired In the Empire 
that the first Christian communities were able to spring up 
and take root without exciting the suspicion of the Roman 
authorities. 

Even after the 44 heresy of the Nazarenes,55 as the Jew7s 
came to call it, had become an independent religion, Judaism 
.never ceased to influence it, either directly or by the hostile 
reaction which it created.1 

Indeed, not only has the Jewish Bible been preserved as the 
Sacred Book, the Bible of the Christian Church, but the liturgi¬ 
cal traditions, the forms of wrorship, and even the religious 
customs of the Jews have all left a deep imprint on Christian 
life.2 

1 CCLXV, 248 ff„ makes a special effort to define this influence of 
Judaism on Christianity after the two religions became separated. 

2 W. O. E. Oesterley, The Jewish Background of the Christian Liturgy, 
London, 1925. Cf. IV. 
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The verv hostility of the early Church to the synagogue, 
and the tenacity with which the Christian clergy sought to 
guard against any possible invasion of the Jewish spirit or of 
Jewish propaganda, were often determining factors in the 
decisions and even in the development of the institutions of 
the Christian Church.1 

These are the established facts, obvious to anyone who has 
made a careful study of Israel at the period just before the 
Christian era, which led to the conclusion, once generally 
accepted, that Christianity was nothing more than a Hellenized 
Judaism. In 1860 Michel Nicolas could write :—“ Christianity 
sprang from the bosom of Judaism; if it has any direct and 
immediate antecedents, it is there that we must seek them ”—thus 
alleging Ms interest in Christianity as his motive for under¬ 
taking a study of the Religious Doctrines of the Jews.2, Towards 
the end of his life Renan still maintained that “ the whole develop¬ 
ment of Christianity had its roots in the Judaism of the first and 
second centuries before Christ3 He also claimed that “ the 
countries which were the first to surrender to primitive Christianity 
were those which Judaism had already conquered during the two 
or three centuries before Jesus Christ4 

Today the position does not seem quite so simple. Un¬ 
doubtedly the seed sown by Jesus was Jewish seed, and its 
earliest growth was Jewish, but the fostering earth, which 
nourished it with life-giving juices till it became first a vigorous 
sapling and then a mighty tree, was a Hellenistic soil in which 
Greece and the East mingled their fertilizing elements. That 
it was at Antioch that the new religion first received its name, 
and that it was in the metropolis of the Hellenistic world that 
the Nazarenes were first called Christians, is a fact of profound 
symbolic significance.5 

It may well be that many Hellenistic influences did not 
reach Christianity directly but rather by way of the Judaism 
of which they had already made a partial conquest. This 
consideration is enough in itself to conjure up a picture of 

• 1 XLYIi, i, 277 ff. ; 304^. 2 CCLXXX, preface, p. 1. 
3 IiXXI, v, 380. . * LXXI, v, 222. 
5 The first Christians called themselves by names in use among the 

sects of that time, such as the elect (exleyaol: Rom. viii. 33 ; xvi. 13 ; 
Col. iii. 12 ; 2 Tim. ii. 10), the saints (ayloC : Rom. viii. 27 ; xv. 25), the 
faithful (marol: Col. i. 2 ; Ephes. i. 1), the disciples (padrjmi : Acts ix. 
26 ; xi. 26), the brethren (ddeXcpot: Gal. i. 2 ; 1 Cor. v. 11 ; Phil. i. 14), 
or any other designation of the same sort (cf. DACL, i, under Chretien). 
In a passage from Acts (xi. 26) we learn that it was at Antioch that the 
disciples took the name of Christians (Loisy, Acies, 470) or were called 
Christians (iyevszo . . . %Qr\paxiaai . . . rovg padrjrdg xQiGTiavorig). There 
is no reason for questioning this. evidence. 
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Judaism which would have astonished Nicolas and,, no doubt, 
even Renan himself. As we observe the contamination of the 
Jewish world by the Hellenistic East, and perhaps even by the 
true East itself, we can no longer think of it as a domain straitly 
enclosed by the thick and thorny fence of legalism. It is not 
wdiolly confined within the wider boundaries of the post-exilic 
writings of the Old Testament, the Deuterocanonical books, as 
much Alexandrine as Jewish, and the Apocryphal books, but 
even extends beyond that larger field where Josephus and Philo 
are our guides. 

We must, therefore, include under the name of Judaism the 
whole vast but confused and heterogeneous complex of ideas, 
beliefs, feelings, tendencies, customs and observances, differing 
according to age and source, which characterized the Jew's—or at 
least some of the Jewrs—of the period just before the birth of Jesus. 
And wre have to consider, not only the inhabitants of Palestine 
itself, but also those Israelite groups which were scattered over 
the Graeco-Oriental wmrld, for, if it be admitted that Hellenism 
exerted most of its influence on Christianity through the medium 
of Judaism, the Judaism in question is that which flourished 
outside Palestine, the Judaism growing on Greek soil. To all 
appearance the Jewish activities which had the widest, the 
deepest, and the most lasting effect on Christianity' emanated 
from the environment of the DispersionA Was not Paul him¬ 
self a Jew of Tarsus in Cilicia ? 

In this volume we shall attempt to- give an account of the 
Jewish world of Palestine into winch Jesus was bom and in 
which he lived. We shall then go on to discuss the meaning 
of the Judaism of the Dispersion—the Diaspora—the environ¬ 
ment in winch Christianity became aware of itself and began to 
achieve its destiny. 

BIBLIOGRAPHICAL NOTE ' 

A complete bibliography of the subject may be found in the works of 
Schiirer and Juster, referred to below. I shall only mention here a few 
particularly useful hooks. In the notes I shall limit myself, as far as 
possible, to those books which are most easily accessible to the reader. 

(A) Sources. I. The Hebrew Bible ; Biblia hebmica edit., Kittel, 
Leipzig, 1913. Greek.—H. B. Swete, Old Testament in Greek according 
to the Septuagint, Cambridge, 1887-94. Translations.—(a) French : A. 
Crampon, La Sainte Bible (2nd ed.), Paris, 1905 ; La Bible da Centenaire 
(V) (in course of publication) ; (b) German ; Kautzseh (XLYIII) ; (c) 
English : The Revised Version. 

All the information needed for a careful study of the text is to be found 

1 CCXCrtr, i, 193 ; 00LXXXIV, 218 ff.; OCLVIII, XVI (a letter from 
Pfleiderer to the author). 
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in L Gautier, Introduction ii VAneien Testament, Paris, 1914 ; C. Steuer- 
Iiac,el Lehrbuch der Einleitung in den Alien Testament mit evnem Anhang 
HMr die Apokryphen und Pseudepigraphen, Tubingen, 1912 ; W. Nowack, 
Hand Kommentar Zum Alien Testament, Gottingen, 1894 et seq., 18 
volumes, each volume forming a separate work, by a well-known specialist. 

II. The Targumim and the Midrashim : see Articles in DB and JE. 
Ill The Talmud: all the necessary information is in Strack, 

Einleitung in den Talmud (4th ed.), Leipzig, 1908 ; new edition, 1980; 
Oesterley and Box, CCXCIX, parts I and II;. J. Derenbourg, article 
Talmud'in the Enc. des Sciences religieuses, Paris, 1882, vol. xii; M. J. 
Schwab, Le Talmud de Jerusalem, vol. i (2nd ed.), Paris, 1890. 

IV, The Apocryphal Books : everything essential is to be found in 
EB, DB and CE under Apocrypha, texts, translations and commentaries ; 
Fabricius, Codex pseudepigraphicus Veteris Testamenti, 2 vols., Hamburg, 
1718 and 1728 ; CCLXIX, German translation with notes and com¬ 
ments ; CCLIV, the same in English. Martin is publishing a similar 
work in French under the title, Les Apocryphes de VAneien Testament. 
Finally there are : LXXV, iii, par. 32 ; Y. L. Couard, Die religidsen und 
sliilkhen Anschauungen der Altiestamentlichen Apokryphen und Pseudepi- 

sraphen. Giitersloh, 1907. 
V. Contemporary Authors. (a) Josephus : B. Niese, Flavii Josephi 

Opera, 6 vols., Berlin, 1888-95 ; French translation XLVI in course of 
publication; English translation, The Works of Flavius Josephus, W. 
Whiston (re-edited by Margoliouth), New York, n.d. Other trans¬ 
lations are noted in LXXV, i, 101 jf. (b) Philo : L. Cohn and P. 

Wendland, Philonis Alexandrini Opera, Berlin, from 1895 ; German 
translation, Cohn, Die Werke Philos von Alexandrien, Breslau, from 
1909 et seq. (unfinished). 

(B) Special Works. I. French: XIII; LXXXIV ; LXXI ; 
XLVII (essential); CCLXXIV (part 8) ; III; C. F. Jean, Le Milieu 
biblique avant J.-C., I, Paris, 1922; II, 1923; III, 1936. 

II. German: LXXV (1st edit, translated into English, New 
York, 1891, 7 vols.) is still the essential work ; O. Holtzmann, Neutesta- 
mentliche Zeitgeschichte (2nd ed.), Tiibingen, 1906 ; LXXIV ; CCXCI; 
CCIH ; €CLXXVni; CCLIII (essential). 

III. English: LXIJI; COLXVII; C€LV; CCLXXIX; XXXIII. 



BOOK I 

THE POLITICAL AND RELIGIOUS 
CONDITION OF PALESTINE 

CHAPTER 1 

THE COUNTRIES OF PALESTINE 

I 

Palestine 

WHEN Jesus appeared in Israel the great mass of Jews were 
still living in Palestine. Palestine was a part of Syria 

under Roman rule, and comprised three main political divisions.1 
To the south lay Judcea, u gloomy Judaea,55 as Renan calls 

it, a series of rocky plateaux furrowed by deep gorges, the chief 
of which, the valley of the lower Jordan, ends in the enclosed 
basin of the Dead Sea. Judaea lay between the Dead Sea and 
the Mediterranean, stretching down through Idumaea towards 
Sinai, and up past Samaria towards Carmel. After a.d. 6., 

when Augustus deposed Herod the Great’s son, Arehelaus, on 
account of his shocking administration and intolerable tyranny, 
this region was under the direct rule of a Roman procurator. 

To the north Palestine embraced Galilee, consecrated by 
Gospel tradition as the birthplace of Jesus. This stretched 
between the Jordan Valley, which opened out round the Lakes 
of Huleh 2 and Gennesaret, and Phoenicia, which abutted on 
Syria. It combined with Pereea, the district beyond the lower 
Jordan (to tzsqolv rov Tcorayov), to form the Tetrarehy of Herod 
Antipas, another son of Herod the Great, who had his head¬ 
quarters there until Caligula exiled him to Lyons in a.d. 39., 
although Augustus had previously transferred the Greek cities 
of Peraea to the direct authority of the Governor of Syria. 

1 For a general description cf. LVH, 19-44. More technical details 
are given in Abel, Geographic de la Palestine, I, Paris, 1933, II, 1938, which 
also contains a fairly detailed analytical table. 

2 Nowadays most scholars have ceased to identify this lake with the 
waters of Merom (Joshua xi. 5 and 7). I therefore give the modem name. 

5 
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Lastly, on the north-east, lay the districts of Batancea, 
Gaulanitis, and Trachonitis, between the upper Jordan and the 
Syrian desert, which were all grouped under the rule of a third 
Herod, Philip. These areas contained Jewish colonies, but were 
not themselves really Jewish. Philip, a prince with definite 
Hellenistic leanings, was even able to have a coinage struck 
with Ms image, which he would not have dared to do if the 
Jewish element had been dominant in his states. 

Moreover, the inhabitants of Palestine were far from being 
all Israelites. Apart from the various not inconsiderable Semitic 
elements, Arabs to the south, and Phoenicians towards the 
coast, numbers of Greeks had landed at seaboard towns, such 
as Berytus, Tyre, Sidon, Ptolemais, Caesarea and Joppa, or had 
come south from the Hellenized parts of Syria in the days of 
the Seleucids, and had settled in different parts of the country. 
But although they were well received by the Herodian princes, 
they did not find Judsea or the neighbouring states very attrac¬ 
tive, apart from the coast towns. They got no sympathy or 
encouragement from the genuinely Jewish population, which 
was too dense to allow them a really comfortable existence in its 
midst. Nor could this lean and barren land offer either resources 
for their enterprise, or an adequate means of livelihood. On 
the other hand they formed large settlements in Galilee, espec¬ 
ially in the busy and flourishing towns of Bethsaida, Capernaum, 
and Magdala, on the shores of the Lake of Gennesaret; and a 
little later they colonized Tiberias. Already they had peopled 
Persea, especially its northern section known as the Decapolis, 
or the Ten Cities, south-east of the Lake, where they had 
enjoyed special privileges from Rome ever since 63 B.c.; and 
finally, they had formed important settlements in Philip’s 
Tetrarehy, through which ran the roads connecting Damascus 
with the coast. 

It is necessary to get a clear idea of these countries of 
Palestine, since they not only constitute the setting of the 
Gospel story, but they give us its atmosphere, and throw its 
incidents into such clear relief that they have even been called 
the Fifth Gospel.1 

1 There is a bibliography of this subject in LXXV, i, section 2 b, and 
in F.-M. Abel, Geographic de la Palestine, i.—Smith, Historical Geography 
of the Holy Land (4th edit.), New York, 1907 ff. ; M. Bruckner, Das 
Fiinfte. Evangelium, das heilige Land, Tubingen, 1910 ; C. Foster Kent, 
Biblical Geography and History, London, 1911, especially chaps, xxiii and 
xxlv ; Ph. J. Baldensperger, The Immovable East, London, 1913 ; V. 
Sehvoebel, Die Landesnatur Paldstinas, erster Teil, Leipzig, 1914; G. 
Dalman, Les itineraires de Jesus, Paris, 1930. A good deal of interest 
will be found in Fr. Robert Koeppel, S.J., Paldstina. Die Landschaft in 
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II 

Galilee 

The familiar claim that Galilee has not changed since ancient 
times is ill founded. We have only to compare Galilee as it is 
today with the descriptions given by ancient writers to realize 
the extent of Turkish ravages. Nevertheless, what we may call 
the character of the country has not suffered any profound 
change, and the environment of the Gospels—that is, the 
environment which the three Synoptic Gospels reflect—still 
persists in the daily life and ordinary customs of the people, 
even to the present day. A traveller who reaches Palestine 
with his mind full of the scenes of the Gospel narrative will 
find those scenes re-enacted before his eyes so faithfully as to 
leave little to the imagination.1 

It is perhaps unnecessary to describe the whole of Palestine, 
since it does not all concern Jesus directly, but we must at 
least glance at Galilee where he was bom and grew up.2 . 

At the time of the conquest and division of the Promised 
Land, the southern part of Galilee fell to the lot of the tribes 
of Naphtali and Asher, the northern part to those of Zebulon 
and Issachar, according to tradition.3 Later on Solomon must 
have held the district as a private possession since he seems to 
have given twenty Galilean cities to Hiram, King of Tyre, as 
payment for the costly materials the latter supplied for the 
construction of the Temple and the royal Palace.4 But in the 
eighth century b.c. the Assyrians of Tiglathpileser extended 
their conquests to the south of Syria, and seized the territory 
of Naphtali, dispossessing its rightful occupants, though whether 
by massacre, deportation, expulsion or voluntary exile, or by 
all four methods at once, is not clear.5 In any case genuine 
Jews do not seem to have been very numerous in any part of 

Karim und Bildern, Tubingen, 1928, and the collection of photographs 
called Bas heilige Land, Munich, 1927. For maps consult Hermann 
Guthe, Bibelatlas (2nd edit.), Leipzig, 1927. 

1 Cf. in particular A. Mitrie Rihbany, The Syrian Christ, Melrose, 
1921. 

2 In addition to the books mentioned in note 1, p. 6, see Merrill, Galilee 
in the time of Christ, London, 1891 ; the article on Galilee mEB (which 
gives a good map); LXXVH, particularly book I, chaps, vii and viii; 
Bertholet, III, chap, i, and OOLXXEE, 381 ff. 

3 Joshua xii. 23 ; xx. 7 ; xxi. 32. According to Judges i. 30-3, the 
invaders did not drive out the original inhabitants, but agreed, to accept 
tribute from them. The Israelites cannot have been so very numerous. 

4 I Kings ix. 10 Jjf. 
5 2 Kings xv. 29, only speaks of deportation to Assyria. 
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this northern region of Palestine. Be that as it may, their 
place was soon filled by the neighbouring Phoenicians and 
Aramaeans, until the Jews fell into the habit of calling this lost 
territory Galil-ha-Goyim or the Circle of the Gentiles.1 They did 
not renounce their claim to it but they do not seem to have 
made any attempt to re-establish their rights until the end of 
the Persian period. 2 

They did not succeed until the time of the Maccabees in 
the course of the second century b.c.3 The Jews had com¬ 
pletely regained possession long before the birth of Jesus ; the 
former Gentile inhabitants had either accepted circumcision or 
moved elsewhere,4 and the country was referred to simply as 
Galil, the Circle, or Galilee. 

It was not of any great extent, measuring something like 
fifty miles from north to south and twenty-two from east to 
west. It fell naturally into two distinct divisions, called by 
Josephus 5 Lower Galilee {rj xaxco raldaia) to the south, and 
Upper Galilee (y avco raliXala) to the north. Lower Galilee 
is a land of plateaus and hills whose highest points scarcely 
reach 2,000 feet. Between them lie small fertile plains, like 
those of Zebulon and Tofan, and they fall away to the west 
towards the plain of Jezreel, the Esdraelon of the Greeks, which 
means the Sowing of God (literally, God sows). Northward, 
about the latitude of the coastal town of Ptolemais, the country 
is traversed by a deep depression, through which rivers flow 
in opposite directions, some towards the bay of Acre, and some 
to the Lake of Tiberias. Beyond this depression lies Upper 
Galilee. Its mountains are not particularly high—the crowning 
peaks are under 4,000 feet—but they are huddled closely to¬ 
gether and are fairly rugged. Rain is not scarce, owing to the 
neighbourhood of Lebanon which attracts the clouds, hence the 
soil is fertile and trees grow readily.6 In ancient times, walnuts, 
figs, vines and palms, and all the Mediterranean fruit-trees, 
flourished there. Their quality and abundance were renowned 
throughout Palestine and made Galilee the centre of an active 
trade.7 

• Isaiah viii. 23. Joshua xx. 7 ; xxi. 32 ; . -oaugs ix. ii ; i imron. vi. 
76, have simply Galil 

2 GCLXXfni, ii, 420, note 3. 
2 1 Mace. v. 21-8, on Simon’s expedition to Galilee to bring; back the 

Jewish settlers whose position there still seemed to him insecure, 
4 Jos., B.J., iii5 2. 

-.! Jos*s Bf?iiij g>1; 20’ 6 ; Vita, iii, 7. For a general description 

6 Jos., B.J., iii, 2, notes this. 7 LXXVI, 151. 
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Josephus was astonished at the richness of Galilee.1 It must 
be confessed that the present aspect of the country does not 
entirely justify his enthusiasm, but even allowing for a slight 
exaggeration into which the contrast with sun-baked Judsea 
may have led him, he may well have found Galilee a gracious 
and fertile country where life was pleasant and easy. On this 
point both ancient and modem witnesses are agreed.2 

A pilgrim from the west, who visited Galilee in the sixth 
century, was scarcely less enthusiastic than Josephus had been. 
He wrote, “ It is a paradisal country, rivalling Egypt in its grain 
and cereals, and, although so small, surpassing her in wine and 
oil and fruit.” Nowadays the aqueducts built by the Romans 
have long been in ruins, dead trees have not "been replaced 
because the land-owners feared to add to their already crushing 
burden of taxation, fields lie fallow and empty; yet still in 
April the land near the ruins of Capernaum and Chorazin is 
covered with a marvellous mantle of flowers, billowing out to 
the oleanders of the wretched wadis. Around its little mountain 
towns like Nazareth or Cana, olives, figs and vines grow sturdily 
enough wherever they can find a drop of moisture for their 
roots. Everywhere tranced nature waits for human industry 
to call it back to life, and gives the impression that if it had not 
been frustrated by centuries of almost incredible neglect it 
wTould never have fallen asleep. The success achieved by the 
recent efforts of a few Zionist colonies in the plain of Jezreel, 
and by various religious orders (notably German Lazarists) and 
Jewish settlers on the plain of Gennesaret, north-west of the 
Lake, is enough to prove how quickly this soil, abandoned for 
hundreds of years to grazing sheep, or feebly scratched here 
and there by the ploughshares of indolent Arabs or Bedouins, 
would respond to suitable agricultural methods. 

Such a country, surrounded as it w'as by barren and intract¬ 
able lands, naturally attracted a large population.3 Josephus 
tells us it contained fifteen fortified towns and 204 villages, 
the least of which numbered 15,000 souls! Of course this is 
an absurd exaggeration, but it is one which the author would 
not have ventured if his first impression of the actual density 
of the population had not given him grounds for it. And the 
ruins which still strew the countryside bear witness to a pros¬ 
perity that must once have been considerable. 

1 Jos., B.J., iii, 8, 2 ; iii, 10, 8 ; Vita, 45. 
2 CCCI, 64 ; von Soden, Paldstina (3rd edit.), Leipzig, 1911, p. 12 ; 

J. Revel, Chez nos ancetres, Paris, 1888, p. 119. Cf. Ch. Guignebert, 
Vie eachee de Jesus, p. 172, note 4. 

3 Jos., B.J., iii, 2 ; Vita, 45. 
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The Galileans were an active, hard-working and energetic 
people who were not content to live merely on the fruits of the 
earth and of the Lake, which was rich in fish.1 They drew 
larve profits from the great merchant caravans which passed 
through the country on their way from the coast to the Trans¬ 
jordan district. The west bank of the Lake, where two trade 
routes met, was the economic centre of the whole district. 
Here lay several towns that are often mentioned in the Gospels, 
though "not always with approval; Chorazin, Capernaum, 
Magdala, and further south, within reach of some famous hot 
springs and in what Josephus tells us is the very best part of 
Galilee sv y.qaxioToiq rfjq TaMaiaq 2—Tiberias.3 But when 
Jesus was born Tiberias had not yet come into being. It was 
not till a.b. 26 that Herod Antipas founded it, and its name 
was a compliment to the Emperor Tiberius. It was built on 
the site of an ancient necropolis, which made it unclean for 
the Israelites, so it was populated by foreigners—not all of the 
best class—and seemed more like a Greek city. Many Jews 
finally abandoned their scruples and settled there, attracted 
by the opulence of the place and delighted by its amenities, 
but it seems improbable that Jesus ever visited the city. 

The population of Galilee was very mixed, although Jewish 
in external appearance owing to the fact that strangers residing 
there tended to adopt Jewish customs (with more or less 
sincerity and good will), in order to live more easily among 
the Jews, who were intolerant of foreign ways. This is why 
the Judaeans, proud of their own alleged racial purity, rather 
looked down on the Galileans as half-breeds, more or less under 
suspicion of defilement.4 From our point of view these people 
stand out as being strikingly unlike the rest of the Jews. 
The special nature of their country and the little labour needed 
to extract an abundant livelihood from it,5 their motley racial 
character, their habitual contact with travellers from other 
lands, and their comparative remoteness from Jerusalem, all 
combined to set them apart from the remainder of the Israelites. 

1 The name Beths aida means the house of the fisheries (cf. LXXVI, 
154 ff.); it was a town on the north bank of the lake. As for Magdala, 
its real name, Magdal Nounaiya, should be rendered the Magdal of the 
fishes. 

2 Jos., Ant., xviii, 2, 3; B.J., ii, 9, 1. 
3 LXXV, i (4th edit.), 433 ; ii (3rd edit.), 169 ff.; LXXVI, 131. 
4 CCCI, 22 ; LXXV, ii, 20 ; XXV, ii, 264 ff.; LXXVI, 131. 
5 The country would never have produced much of its own accord, 

as a glance at its present condition proves. There are no trees left in the 
Garden of Gennesaret. Schwalm (LXXVI, 151) reckons one palm tree at 
El-Mejdel and three or four at Tiberias, but this is an understatement : 
I counted at least ten between Tiberias and Capernaum. 
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They had the reputation of being gay and optimistic, kindly, 
and even generous.1 Peasants for the most part, they led 
simple, healthy lives, scarcely touched by the intellectual 
problems that perplexed the inhabitants of Judaea. Their 
religion was simpler and less troubled by speculation than that 
of their neighbours to the south, who were somewhat con¬ 
temptuous of their simple faith.2 They were firm in their 
allegiance to the nationalist ideals of Israel, and this stout 
patriotism might easily be regarded as disaffection.3 

Nevertheless there wras one blemish in this idyllic picture. The 
Galileans wore not all above suspicion, and at the time of Jesus 
the mountain fastnesses of Upper Galilee still harboured brig¬ 
ands whom an inadequate police force wras unable to suppress.4 

These outlaws found the spoil of passing caravans or of lonely 
farms at the edge of the plain exceedingly tempting. More¬ 
over, all the people of Palestine had the reputation of taking 
readily to brigandage by land or sea.5 So much so, that it 
seems to have been a condition of reception among the Essenes 
that the novice should swear that he wmuld not turn bandit.6 

It has been written,7 44 If Umbria is the key to Si. Francis, 
Galilee is in a sense the key to Jesus of Nazareth.” It is certainly 
not a key that will open all the locked doors that confront our 
curiosity, but it is not to be despised. The atmosphere of 
Galilee offers valuable assistance to him who seeks to visualize 
the external features of Jesus’ personality, and may even aid 
in the understanding of the spirit and character of his teaching. 
If the Prophet had been bom in the harsh region of the south, 
in the midst of toil and hardship, anxiety and unrest, the 
fragments of his life and teaching that remain would create a 
very different impression of the man. It is not without signi¬ 
ficance perhaps that while the Judaism of Galilee brought forth 
Jesus and the Gospels, the Judaism of Judaea produced John 
the Baptist and the Talmud.8 

1 This doubtless accounts for the Rabbinical eulogy cited by Schwalm 
(158), viz. : The Galileans care more for honour than for wealth. 

2 LXXVT, 131 jf. Cf. John, vii, 52 : ids on £k tfjg Fal.uaiag ngogjijnjg 
owe iyeiqertai. 

3 OCLXVH, i, 290. 
4 0001, 171; Jos., Ant., xvii, 10, 4 ff. ; Vita, 11. 
5 XLVII, ii, 202 ff. 6 Jos., B.J., ii, 8, 7. 
7 Cheyne, in EB, art. Galilee, col. 1631, § 6. 
8 LXXV, ii (3rd edit.), 20 ; CCCI, 67. Naturally ■ this method of 

‘ approach leads to misconceptions if carried too far. The character of 
John the Baptist does correspond to the tendencies of a certain section 
of the Judaeans, but we do not know Ms exact background. On Judaea, 
see J. Jeremias, Jerusalem zur Zeit Jesu, Eine KulturgescMchte. 
Untersuchung zur neutestamentlichen Zeitgeschichte, 2 vols., 1927. 



CHAPTER II 

THE SOURCES 

I 

Late Judaism 

ANY attempt to consider this problem statically would be 
doomed to failure, because the precise dating of social 

conditions, and especially of religious conditions, is scarcely 
ever possible; and in any case we can only arrive at the true 
character of the facts in question, their meaning and scope, 
by an inquiry into their origins. The obvious difficulty of 
this method should not prevent us from making the attempt. 
Life is manifested in movement; hence it is movement, trans¬ 
formation, in a word evolution, that we must try to capture in 
this survey of the Palestinian world, and we should have little 
hope of understanding the problem on the basis of a rigid 
chronology. 

The Germans have a convenient term for the Judaism of the 
period which we are about to study. They call it das Spat- 
judentum. This may be rendered in English by the term Late 
Judaism, by analogy with the Early and Late Roman Empire. 
Late Judaism refers to the 250 years of existence of the Jewish 
State “ as opposed to the ancient history of the people of Israel1 
And the Jewish world does indeed undergo such a profound 
transformation during this time that it is no longer comparable 
with its former state before the Babylonian Captivity. 

Let us first of all take stock of the various available sources 
for the history of Late Judaism and see how much help we may 
expect from them.1 2 

It is an artificial distinction which separates sources dealing 
with religious history from those concerned with politics, for 

1 OCLXYI, i, 27. 
2 For bibliography see LXXV, i (4th edit.), 10-31 (archaeology, 

chronology, numismatics and epigraphy); iii (3rd edit.), 135-562 
(literatim); also XLYII, i, 1-179, and CCLIII, 47-52. Cf. Gunkel, 
Israilitische Literaiur in Die Kultur der Gegenwart, vii, Leipzig, 1906, 
51-102, and CCLIII, 6-47. 

12 
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in such an .environment and in such an age there was nothing 
that wras not in some way connected with religion. It is there¬ 
fore merely for the sake of clearness that I propose to separate 
the documents mainly concerned with the political aspect of 
Jewish life from those which deal with its religious aspect. All 
I shall do in the way of amplification will be to note an occasional 
name or date and to fix accurately the few landmarks that are 
absolutely necessary for the understanding of our problem. 

II 

The Remains oe the Historical Literature 

Of all the wealth of literature, Jewish, Greek, and even 
Latin, produced during this period, only fragments remain. 
Many works are only known by their titles, or by a fewr meagre 
fragments; and no doubt an even greater proportion has 
disappeared completely, leaving no trace. At the present time 
our principal, indeed almost our sole sources of information 
are the two Books of the Maccabees and the works of Josephus. 
Such scanty additions as are possible come first from Greek 
and Latin historical writings which deal with this period and 
then from the Rabbinical literature wdiose chronology is so 
uncertain that it must be used with great caution. 

In Aramaic maqqaba means S£ hammer,” while maqqabi is the 
hammerer.’9 Hence, when Judas, the third son of Mattathias 

and the head of the Jewish State from 165-161 b.c., wras sur- 
named Maccabceus, it was because he had caused the enemies 
of Israel to feel the crushing weight of his arm. In the same 
wray Charlemagne’s grandfather, Charles, who conquered the 
Arabs at Poitiers, received the name of Martel. The epithet 
remained in the family of Judas, and was used on several 
occasions to honour those who championed the Jewish faith 
against the Greeks. Jewish writers sometimes refer to the 
First Book of Maccabees 1 as the Book of the Hastnonceans, 
because the grandfather of Mattathias was called Ehashmon 
(Greek * Aaapmvaiog = Asmonseus, or Hasmonseus.2 All his 
successors are included under this designation).3 

The First Book of Maccabees covers the period from 175- 

1 Cf. B. Niese, Kritik der beiden Makkabderbucher, Berlin, 1899. 
2 Jos., Ant., xii, 6, 1. 
3 Cf. LXXV, i, 82 ff.; iii, 139 ff. ; 159 ff. ; EB, art. Maccabees (First 

Book) and Maccabees (Second Book); 00LXIX, i, 24 ff. Les Livres 
apocryphes de PAncien Testament, published by the Socieie biblique de 
Paris in 1909, anonymously, is the best French translation. 
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185 b.c., the second from 175-161. Hence 1 Maccabees starts 
with the accession of Antiochns Epiphanes in 175 and ends 
with the death of Simon, the third of the Maccabees, in 185. 
It is a record of military and political history, given in chrono¬ 
logical order. The author is unknown. We^ can only infer 
that he was an ardent patriot and of Palestinian origin, since 
he gives many details which could only be of interest to some¬ 
one" w4o knew the country well. He may not have taken an 
active part himself in the events he chronicles, but he certainly 
knew those who did, and he delights in political discussion. In 
accordance with his strong Hasmonwan feeling he speaks well of 
the High Priest throughout the book.1 

The redaction of the book must have taken place after the 
accession of John Hyrcanus, in 185 b.c., since this prince is 
mentioned in xvi, 28-4, and before 68 b.c., the date of Pompey’s 
activities in Jerusalem, for the author would not have spoken 
so highly of the Romans if he had known of their outrage on 
the Holy City. All things considered, the work may be assigned 
to the period between 100 and 70 b.c. 

It was written first in Aramaic and then translated into 
Greek, not without undergoing certain changes in the process, 
if we accept the view that the version used by Josephus differed 
somewhat from ours.2 This, however, is not certain. The 
author made use chiefly of first-hand information and the 
traditions which he had collected himself. He added several 
official documents, and alludes on at least two occasions (ix, 22 
and xvi, 24) to earlier writings known to him.3 He was evidently 
not without literary experience, and even shows some skill in 
the presentation of his material. 

The man himself gives the impression of being a good Jew, 
pious and honourable, somewhat credulous, but conscientious 
and moderate in his judgments. In speaking of the enemies 
of Israel he shows a restraint which is unusual in one of his 
race. He is deliberately silent on occasion ; for instance, he 
does not breathe a word about the frightful scandal caused by 
the impious behaviour of the two High Priests, Jason and 
Menelaus ; but at least he does not try to give false impressions, 
or to fill the gaps with inventions of his own. We may not feel 

1 1 Mace. v. 62 ; xiii. 3 ; xiv. 25 ; xvi. 2 ; etc. 
2 Destinon, Die Quellen des Josephus, 1882, p. 8 jfjf. Only the Greek 

version has survived. 
3 We read in ix, 22, that “ the rest of the acts of Judas . . which made 

Mm famous f have not been written” from which we may assume the exist¬ 
ence of written documents used by our author to substantiate his narra¬ 
tive. xvi, 24, indicates that other acts of John Hyrcanus are written in 
the book of his priesthood* 



THE SOURCES 15 

complete confidence in the documents lie quotes or the figures 
he supplies or the speeches he reports, but the same reservation 
applies to all ancient historians, even the most famous. He 
resembles them and can bear comparison with them. 

We cannot say as much for the author of the Second Book of 
Maccabees. It purports to be an abridged version of a work 
by Jason of Gyrene, of which we know nothing from any other 
source.1 But, as 2 Maccabees has every appearance of being a 
rhetorical amplification rather than a summary, it would not be 
surprising if its alleged model existed only in the author’s 
imagination. He was probably an Egyptian Jew whose 
motive for writing was rather the desire to edify Ms Greek- 
speaking co-religionists than to preserve a record of events. 
Greek was his mother tongue ; he wrote it with care and 
discrimination, and not without success. He leaves us com¬ 
pletely in the dark as to his personal history, but his violent 
hatred of foreigners, his theocratic convictions, Ms strict 
legalism, and his belief in the resurrection of the dead, all 
suggest that he was an adherent of the Pharisaic movement.2 

The date of the work is very uncertain. Josephus did not 
know it, but both Philo (Quod ornnis probus liber) and the 
author of the Epistle to the Hebrews (xi, 35 jf.) had read it. 
We shall perhaps not be very far wrong in assigning it to the 
end of the first century b.c. Its sources (or those of Jason 
of Gyrene) are unknown. The author did not use I Maccabees, 
for he omits or transposes many of the events there chronicled 
and shows various other discrepancies, particularly in the 
chronology. We have reason to think that, even if the alleged 
book of Jason did exist, it "was merely compiled from oral 
and untrustworthy traditions. Whenever 1 Maccabees and 2 
Maccabees disagree the presumption is in favour of the former. 
2 Maccabees must be read with caution. 

Little will be said here of two other works concerned with 
the same family, 3 and 4 Maccabees, because neither of them 
deals with our particular period. 3 Maccabees is a kind of brief 
historical romance, compiled between a.d. 1 and 70, and appar¬ 
ently intended for the edification of the Jews of Egypt. 4 
Maccabees is not really a narrative at all, but a philosophical 
dissertation which asserts the sovereignty of reason over the 
passions. 

The same caution needed in the use of 2 Maccabees must 
also be used when we approach Josephus.3 

1 On this Jason, cf. LXX?, iii (3rd edit.), Z59 ff. 
2 2 Maec. vii. 9-11 ; xii. 43-5 ; xiv. 23, 29, 36, 46. 
3 LXXF, i, 74 ii, 364 •, more recently, Laquenr, Dev 

jiidischer Hisioriker Flavius Josephus, Giessen, 1920; CCLXVHI (im- 
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He was a Jew of Jerusalem, of priestly family, bom in 

4 d. 37 or 38, the first year of Caligula’s reign. According to 
his own account he showed such startling precocity that he 
was visited, at the age of fourteen, by the priests and “ elders ” of 
the city, who came to ask him for explanations of certain points 
of the law. When he had made the round of all the Palestinian 
schools, learnt all that the Pharisees could teach him, imbibed 
the doctrines of the Sadducees, and exhausted the mysteries of 
the Essenes, he spent a further period of three years in the 
desert under the direction of a hermit named Banos. Before 
he was twenty he had accomplished this vast voyage of study 
and experience, and could henceforth establish himself securely 
in the safe harbour of Pharisaism. These unrestrained boastings 
are interesting because of the light they throw on what a Jew 
of that time, who wished to gain a reputation for piety and 
sacred learning, regarded as the best sources of information and 
religious experience. 

In a.d. 64, when Josephus was twenty-six, he was sent to 
Rome to plead for the liberation of two Pharisees who were 
imprisoned there. A Jewish comedian named Alityros pre¬ 
sented him to Poppsea, who was already well disposed towards 
the Synagogue. Thanks to her intervention he was successful 
in his mission, and received several handsome presents in 
addition. It is probable that on leaving Italy he took with 
him, if not any enduring devotion to Rome, at any rate a 
strong impression of the might of Rome, and the conviction 
that it would be madness for the Jews to challenge it. ITence, 
when, soon after he had returned to his own country, the great 
revolt of 66 broke out, he took part in it with no illusions as 
to its outcome. But he did not on that account hold aloof 
from it, and in this he showed himself a true Jew. His reason 
told him that the adventure was foolish and doomed to disaster, 
but his heart whispered: “ Who knows ? It may be that 
Jahweh will intervene! ” He was allotted the important and 
honourable duty of defending Galilee, probably through the 
favour of the High Priest, Joshua ben Gamala. He does not 
seem to have thrown himself very ardently into his task; at 
any rate he failed. Trapped in the fortress of Jotapata, he 
surrendered on conditions which add no lustre to his reputation, 
and his conqueror Vespasian gave him an immediate welcome 

portant bibliography in appendix, p. 291); St. J. Thackeray, Josephus, the 
Man and the Historian, New York, 1929, mainly followed by Lagrange, 
LI, p. xi and Index. Eisler’s study, CCLXXXIX, i, 3 ff., Her Streit urn 
das sogenannte Testamentum Flavianum, must also be taken into account 
in spite of its peculiar angle of approach. 
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which bears, witness both to his friendship with Rome and to 
the zeal he had shown during the revolt. He was present in 
the Roman camp during the siege of Jerusalem and did his 
best to hasten the capitulation 1 of the city by haranguing its 
defenders from the foot of the walls. He clearly considered it 
a lost'Cause and feared that the Jews would suffer for their 
obstinacy. 

After the Holy City had been taken and sacked, he judged 
it wiser not to expose himself to the vengeance of some over- 
zealous patriot, and followed Titus back to Rome. The Emperor 
gave him hospitality there and after his death, according to 
Eusebius,2 the Romans even put up a statue in honour of his 
memory. This reveals his character, which was that of an 
intelligent realist, quick to seize and act on anything that 
would be to his own advantage. Whether the story of the 
statue is true or not (and if it is it only proves that he knew 
how to flatter his all-powerful protectors), it is a fact that he 
was accorded the honour of Roman citizenship and took the 
name of Flavius, as became an intimate of Vespasian and Titus. 
On the other hand, his compatriots looked on him as a common 
traitor, and felt only loathing for him. Even to the present 
day Jewish writers are quite uncompromising in the attitude 
they adopt towards him.3 In reality his case is rather a 
complex one. It is perfectly true that he became Romanized, 
just as it is true that he was Hellenized, writing in Greek and 
keeping abreast of Greek culture. Rut for all that he was not 
really a Hellenist, that is, an Israelite transformed by his 
Gentile environment. His religion was much more akin to 
that of the Pharisees than of Philo.4 Fundamentally he 
remained a Jew—and, in certain respects, even a good Jew ; he 
was, in the gospel sense, a llevodio/fi.5 No doubt he wrote in 
Ms own defence, and tried to whitewash his conduct, since his 
enemies were so unscrupulous in their attacks. Rut his primary 
object in composing his works was to clear the Jews from the 
contempt in which they were held in Rome; and he believed 
that his conduct was governed by patriotic motives. 

In truth he was more a victim of circumstances than a 

1 P-C relates (in JB.Jv, IS, S) tiiat on one occasion hie nearly met his 
death from a stone which one of the defenders hurled at him bn reply. 

2 Eus., H.E., iii, 9. He probably died during the first few years of 
the second century, for the Vita dates from after the disappearance of 
Herod Agrippa II, the last of the Herodians, who died in a.d. 99 or 100. 

3 Thus Graetz (XXY, ii, 401) accuses Mm of spitefully applauding 
when he witnessed the sufferings of the heroes. 

4 COLXV, 66, n. 1. 
5 CCLXVHI, S3. 

J.W.T.J. C 
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traitor, and it was his misfortune to be without illusions or 
self-sacrifice at a time which demanded the abandonment of 
both egoism and discretion. 

Of the four works from his pen that have survived, three 
form part of his plan for raising the Jews in the estimation of 
the cultured Romans. These are : (1) The Jewish War (jcsqI 
rov ’lovdaixov noUpov), in seven books, authorized for publica¬ 
tion by the Emperor; (2) Jewish Antiquities (3lovdaixi) 
3Aqyatoloyia), a history of the Jewish people from their begin¬ 
nings to the time of the Great Rebellion, in twenty books ; (3) 
Contra Apion (the Greek title is lost but must have been tzqoq 
rovg "EXkqvag or neql tfjg ra>v ’Iovdaioov aQxouoryrog),1 an 
apologia for the Jewish race, inspired by the anti-Semitic 
insults of a Greek grammarian named Apion; (4) The Life 
(01aoviov ’IcoorjTzov [Hog), which appears as an appendix to the 
Antiquities, is a personal defence dealing especially with the 
accusations made against him by his fellow-countryman, Justus 
of Tiberias. 

We have in Josephus an educated man who writes both 
Greek and Aramaic 2 with equal skill. It is unfortunate that 
in general we know nothing of his sources except from his own 
use of them, so that wre are unable to form an estimate of their 
authority or of the way in which he has handled them. On the 
other hand we get a clear idea of his attitude, which is not that 
of the historian who chronicles and explains, but of the apologist 
who accommodates his facts and the conclusions he draws from 
them to his own preconceived ideas and theories. His authority, 
which was very great in ancient and mediaeval times,3 is now 
much diminished. He is accused of such daring flights of fancy 
as the transformation of the Pharisees and Sadducees into 
philosophical sects who discuss free-will and the immortality 
of the soul; of wilful omissions, such as that of all reference 
to the Messianic expectations of the Jews—since he thought it 
wiser not to draw the attention of the Romans to one of the 
chief causes which Israel gave them for anxiety ; and of inter- 

1 Porphyry, De abstinentia, iv, 11 ; Orig., C* Celsum, i, 16 ; iv, 11 ; 
Eus., H.E., iii, 9. 

2 Josephus wrote the B.J, in Aramaic, and then made a Greek version 
of it (C* Apion, i, 9). It is, however, unlikely that he had any remark¬ 
able knowledge of Greek ; he had his manuscript revised before publica¬ 
tion (cf. CCLXVm, chap. xiv). He was also the author of various works 
which have not survived. 

3 LX2CV, i (4th edit.), 93, recalls St. Jerome’s saying, Ad Eustochium, 
35: Josephus Grcecus Livius; E. Jackson (CGLXVIII, p. xi) still con¬ 
siders him an historian of exceptional value* This is an exaggerated 
estimate. 
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pretations which are obviously and consciously false, such as 
that which throws the whole responsibility for the revolt on to a 
few fanatics, so that the Jewish people as a whole may appear 
blameless m the matter. The figures which he gives are always 
doubtful, and the dialogues scattered through his pages do not 
give any greater impression of authenticity than those with 
■which Livy afflicts us. Even with regard to the official docu¬ 
ments which he claims to have copied, we have often good 
grounds for suspecting him of having altered, misinterpreted 
or actually forged them. Wherever we are in a position to 
check him we find him allowing himself the most deplorable 
liberties with his sources. He inspires little confidence even as 
an eye-witness, being much addicted to exaggeration, a failing 
m which he indulges with a sort of cynicism, heedless even of 
absurdity. And lastly, he assumed a burden which was beyond 
his powers, and the last books of the Antiquities show signs of 
weariness and a certain slackening in care. 

Taken all in all, neither the man nor his work is of the 
first quality; yet if some misfortune had robbed us of the 
Antiquities and the Jewish War we should not even be able to 
attempt a reconstruction of the Grieco-Roman period of Jewish 
history, for what other documents we possess are of value solely 
m relation to these works. Also it is only fair to add that 
Christian scribes have not showm a proper respect for the text, 
which they have often shamelessly interpolated and also have 
perhaps deliberately mutilated.1 

It is a pity that we do not possess, side bv side with the 
works of Josephus, those of his enemy Justus ben Pistos, known 
as Justus of Tiberias.2 He too wrote a history of the Jewish 
war, and composed a Chronicle extending from the time of 
Moses to that of Agrippa II. These books were still known to 
Photius in the ninth century, but they have not come down to 
us. Even more valuable perhaps would be the works of Nicholas 
of Damascus, tutor to the children of Antony and Cleopatra, 
and a friend of Herod the Great, which were Josephus’s main 
source outside the Bible.3 But these have perished, together 

, /\A‘ Berendts, Me Zeugnisse vom Christentum im Slaviscken de hello 
judmeo des Josephus, Leipzig, 1906, and Schiirer’s critique of it in TLZ 

262 Qaite recently R. Eisler has attempted to reinstate 
tne Slavonic Josephus, and has convinced Salomon Reinach, but I 
cannot believe he has won Ms case, for reasons which I have given in the 
volume of this series which relates to Jesus (Jesus, Eng. trans., 19, 149, 
281 ff»)* On the other hand the same scholar has given striking examples 
of the. way in which Christians of the Middle Ages maltreated Jewish 
texts. Cf. COLXXXIX, i, the plates at the end of the volume. 

2 LXXF, 4 58; XXF, ii, 433. 3 LXXY, i, 50 ff. 
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with the writings of Timogenes of Alexandria, Posidonius of 
Apamaea and others 'whose loss we equally deplore. 

Now and again wre get a little help from some other Greek 
or Latin author, whom I shall mention as occasion arises.1 
Epigraphy and papyrologv relate only to Egyptian Judaism, 
but they sometimes provide instructive comparisons and should 
not be ignored in studying the Palestinian world.2 And finally 
the Rabbinical literature furnishes us with occasional informa¬ 
tion about the political history of the time, information which 
we must always make use of with caution. 

Ill 

The Strictly Religious Documents 

All the sources already mentioned, and the writings of 
Josephus in particular, provide us with a good deal of informa¬ 
tion, but the definitely religious documents fall into four groups. 
These are : (1) a certain number of Jewish writings which have 
been received into the canon of the Jewish Bible in spite of 
their late date; (2) various works more or less similar to the 
above and known as the Deuterocanonical books; they have 
been the subject of much discussion from early times and only 
a few have been admitted into the Alexandrian canon ; (3) 
apocryphal writings universally regarded as such, the most 
interesting being apocalyptic in character ; and (4) the genuine 
Rabbinical literature.3 

A. At the head of the first group comes the book of Job, 
which raises the difficult problem of God’s relation to the mis¬ 
fortunes of the righteous. Critics are divided as to its date, 
but there are several cogent arguments in favour of the post- 
exilic period. For instance, there is a certain flavour of scepti¬ 
cism with regard to divine justice, which can hardly be dated 
earlier than the Return, or at most before the Exile; again, 
the universalistic conception of God is only characteristic of 
this period; and, lastly, the book is pervaded by a sort of 
humanitariaiiisni which is not in keeping with what is known 

1 List of references in LXXV, i, 107 ff. ■ The texts are collected and 
translated into French in Th. Reinach, Texies d? auteurs grecs et romains 
relatifs au judatsme, Paris, 1895. 

2 C. K. 3EL Wright, Light from Egyptian papyri on Jewish history before 
Christ, LXXV, i, 65 ff. 

3 All the necessary information is to be found in the various Dic¬ 
tionaries of the Bible, in particular EB and DB, and in HRE, JE and E J. 
€f. XXXIX (Job, 75 ff.; Ecclesiastes, 107 ff. ; Ben-Sim, 125 ff.). 
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of ancient Israel.1 The angelology of the book leads to the 
same conclusion. Hence the beginning of the third century b.c. 

seems a probable date. 
The Psalms present the same problem of date,2 which is no 

easier to solve than in the case of Job. The titles, whose textual 
tradition is uncertain, such as To David, To Asaph, seem to 
refer, not to the probable author, but only to the collection 
from which the particular psalm is taken—for the five books 
into which the Psalms in their present form are divided are 
made up of borrowings from earlier collections. It is possible 
that a few of these poems, definitely intended for liturgical 
purposes, date from before the Exile, but the tone and feeling 
of the majority point to that later period which now concerns 
us.3 

The book known as Ecclesiastes is really called “ The words 
of the Preacher, the son of David, King of Israel in Jerusalem.” 4 
It opens with the famous wrords : “ Vanity of vanities . . .”, 
which give the keynote of all the rest. It is the work of a 
sceptic, or at least of a disillusioned pessimist. It seems most 
extraordinary that a waiting of this nature, so frankly setting 
forth its negative quietistic philosophy of indifference, should 
ever have been received into the canon. It is earlier than 
Ecclesiasticus (The Wisdom of Jesus, the son of Sirach),5 which 
was composed about the year 200 or a little later; but we do 
not know- whether to place it towards the end of the Persian 
domination or just before the time of the Maccabees. 

The Book of Daniel6 is an apocalypse belonging to the 
period of Antiochus Epiphanes (175-164 b.c.). Inspired by 
the oppression of the Seleucid king, the author chooses the 
reign of the Chaldsean king, Nebuchadnezzar, for the setting 
of his story. The work first appeared in Aramaic, but -was 

1 LXX, 669 and Steuernagel in XLVUI, ii, 296. On the matter and 
spirit of the book see Lods, The Prophets of Israel and the Rise of Judaism, 
book iii, chap, ii, § ii, 335 ff. 

2 See Lods, op. cit., pp. 347 ff. 
3 Psalms, in V, 1920, pp. 186 ff.; XLVIII, ii, 106 ; EB, under Psalms 

(Book), § 7-14 ; A. Causse, L'Ancienne poesie cultuelle d’Israil et les 
origines du Psautier, after RHPR, i—ii, 1926 ; LIX (3rd edit.), 36. 

4 See Lods, op. tit., pp. 341 ff. EB, art. Ecclesiastes; Budde in XLVIII, 
ii, 384. . St. Jerome renders the Hebrew Koheleth, meaning “ preacher,” 
as contionator; this is the meaning of the Greek Ecclesiastes, one who 
addresses the ecclesia or assembly. 

5 Ben-Sira xviii. 6 is taken to be an echo of Eccles. iii. 14 and Ben- 
Sira xlii. 24 is reminiscent of Eccles. vii. 14. 

6 EB, art. Daniel (Book of); Marti, in XLVUI, ii, 416 ; LXXV, iii 
(3rd edit.), 186 ; Charles, A critical and exegetical commentary on the book 
of Daniel, Oxford, 1929. 
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subsequently translated into Greek with various additions, 
notably the" famous story of the chaste Susanna (xiii, 1-64), 
the tale of Bel and the Dragon (xiii, 65 to xiv, 42), and perhaps 
the Three Hebrew Children in the Fiery Furnace (iii, 8-97). 
This is the first apocalypse to take the form of a prophecy; 
but the events which it is supposed to foretell are darkly wrapped 
in figures and symbols. Daniel holds an important part in the 
history and formation of Messianic belief in Israel and largely 
contributed to the Palestinian unrest which found expression 
in the Great Rebellion. 

B. The above-mentioned Wisdom of Jesus, Son of Sirach, 
the Ecclesiasticus of the Vulgate,1 belongs to the second group. 
It was originally written in Hebrew, but was translated into 
Greek fifty years later in Egypt by the author’s grandson, as 
the preface tells us. The author himself was probably a Scribe, 
well balanced, not dominated by legalism, and chiefly inter¬ 
ested in morality. It is probably this last characteristic which 
has earned him the title of Ecclesiasticus, since his work must 
have seemed particularly suitable for educational purposes. 
The wisdom of Ben-Sira often seems banal, little concerned 
with religion.2 

Ben-Sira may be compared with another book of Wisdom, 
that attributed to Solomon,3 which has done so much to redeem 
his tarnished reputation. It need hardly be said that the son 
of David is not the author. After interminable discussions, 
ranging over a period of about 250 years, the critics can tell us 
no more of the date of the work than that it was written some¬ 
time between 250 b.c. and a.d. 40, though they seem to show 
a slight preference for the first century a.d. It is certain that 
the author was an Alexandrian Jew. There are few works of 
greater interest from the point of view of the Hellenization of 
Israel. It is the forerunner of Philo, and although neither 
Plato, Pythagoras, nor the Stoics are mentioned, their influence 
is everywhere manifest. 

Baruch 4 seems to be a patchwork of fragments of various 

1 EB, art. Ecclesiasticus; Ryssel in CCLXIX, i, 230 ff,; LXXV, 
iii, 157 ff.; LXX, 651 ff.; Les Apocryphes de VAncien Testament, 
885 ff. 

2 If an example is needed, here is one which is typical, though very 
indelicate : xxxi. 20, . . . The pangs of sleeplessness, vomitings and colic 
are the lot of the intemperate; 21, If thou hast allowed thyself to eat im¬ 
moderately, arise and evacuate and thou shall have rest, 

3 EB, art. Wisdom {Book of); Siegfried in CCLXIX, i, 476 ff. ; LXXY, 
iii, 377 ff, ; Les Apocryphes de VA,T., 582 ff, 

4 LXX?, iii (3rd edit.), 223#. ; €0LXIX, i, 402; Apocr, de VA,T 
358 ff. 
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dates and origins.. The discussions it has provoked have not 
yet led to even an approximate agreement, and we shall be 
well advised to make as little use of it as possible. 

The second book of Esdras, Tobit, Judith and Esther, all. 
belong to the period of late Judaism. They are para net ic in 
character, intended for the encouragement and exhortation 
(TtaQaiveaiq) of their readers. 

C. A special place among apocryphal works must be 
assigned to the Apocalypses, since they are a special feature 
of Judaism.1 These Revelations constitute a literature of 
edification and encouragement, intended to comfort Israel in 
the midst of its trials and misfortunes. Down to the time of 
the total ruin and dispersion of the Jewish people, every national 
disaster was followed by an outbreak of these apocalypses. If, 
as some have said, the Persian mind was metaphysical, cer¬ 
tainly the Jewish was apocalyptic.2 The basic conviction that 
underlies all these writings, though it is expressed and given 
concrete form in different ways, is that the present humiliation 
of Israel is in itself the sign of its triumphant exaltation in the 
near future. The wheel has almost come full circle and Jahweh 
is about to stretch out his hand on behalf of Ms people. Jesus 
was born into an apocalyptic atmosphere.3 

It will be necessary to return to and enlarge on this all- 
important element in the religious life of the Jews; hence it 
will suffice for the present to mention the chief apocalyptic 
books which will be referred to later. These are : (1) The 
Book of Enoch,4 a composite work which is difficult to dis¬ 
entangle. As far as we can tell, most of it was written in 
Palestine between 200 and 150 b.c. (2) The Book of Jubilees 5 ; 
(8) The Sybilline Oracles,6 which are' probably of Alexandrian 
origin. The first edition apparently belonged to the second 
century b.c., but they were worked over again and again, and were 
later largely remodelled by the Christians. Their special point 
of interest is the testimony they bear to the Jewish belief that 
all Gentiles would be converted to the true faith before the last 

1 EB, art. Apocalpytic Literature ; LXXV, iii (3rd edit.), 190 ff. ; 
CCLXVI, 1, 44-7; CCLXXX, 266 ff.; CCLXXVI, i, 163jQf. ; CCLHI, 
242 ff. ; LI, 70 ff. on the apocalyptic literature in general, its character, 
themes, , etc. 

2 OCLXY, 69 ff. 
3C0LY, mff.; 108; COCIH, 49. 
4 LIX (3rd edit.), Mff.; C0LIX, ii, 217; LXXV, iii, 190 ; Fr. 

Martin, Le lime <PHenoch traduit sur le texte eihiopien, Paris, 1906 ; Short 
bibliography in LI, 109, n. 3. 

5 CCLXIX, ii, 177 ff.; LXXY, iii, 421. 
6 Bibliography in LI, 116, n. 1, 503; CCLXIX, ii, 31 ff. 
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days 1 (4) The Testament of the Twelve Patriarchs.2 (5) The 
Assumption of Moses.3 (6) The Psalms of Solomon,4 etc. 

We possess only a small fraction of this apocalyptic litera¬ 
ture,5 which, fostered by the national obsession, was produced 
in oreat quantities. It naturally included many ephemeral 
works which perished with the hopes they had momentarily 
succeeded in arousing. It is surprising that we should be so 
relatively well supplied with these works, which are full of 
interest though often difficult to interpret. 

D. The term Rabbinical literature comprises the writings 
of the Jewish scholars (doctors of the Law) whose teaching and 
schools grew up from the Return, and more particularly from 
the time of the earlier Hasmonseans.6 This literature was 
exclusively occupied with the Law, with the purpose of clear¬ 
ing up obscurities in the text and giving an exposition of its 
precepts. It made a study of the cases which arose out of the 
sacred text, and gradually evolved a comprehensive religious 
and moral jurisprudence as well as a code of daily behaviour. 

This immense work had two main objects. (1) It sought 
to make the letter of the Law comprehensible to the people of 
Palestine, who had as a whole forgotten Hebrew by the time 
they returned from the Exile ; and to this end it produced the 
Targums. (2) It commented on and supplemented the Law on 
all points where unforeseen questions had arisen, the results of 
this labour being the Midrash and the Talmud. 

Originally the word Targuin'1 meant a translation of any 
kind, but in this connexion it refers to an Aramaic version of 
a Biblical text first written in Hebrew. Aramaic was spoken 
among the Mesopotamian conquerors of Israel and had begun 
to make its way into Palestine, along with the products of 
Oriental trade, even before the Captivity. It became the lan¬ 
guage of the exiles and also of those humble folk who had 
remained in Palestine under the Babylonian yoke. After 536, 

1 CCLV, 103. 
2 CCLIX, ii, 458 ff. ; LXXV, iii, 252 ff. ; LI, 122 ff. A good recent 

book is ft. Eppel, Le pietisme juif dans le Testament des Douze Palriarches, 
Strasbourg, 1930. 

3 LI, 237 ff. 
* Bibliography in LI, 150 ff.; Viteau, Les Psaumes de Salomon, 

Paris, 1911. 
5 Cf. M. It. James, The lost Apocrypha of the Old Testament, London, 

1920. 
6 EB, art. Scribes. 
7 EB, art. Text and Versions, § 65, and Aramaic language, § 6 ; 

CCXLIX, 39 ff.; LXXV, i, 147 ff. Jastrow, A Dictionary of the Targumim, 
the Talmud Babli and Yerushalmi and the Midrashic Literature, London, 
2 vols., 1903. 
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when Cyrus, King of Persia, allowed the Jews to return to 
Palestine and set about reorganizing their religious life, they 
had to appoint m each synagogue an official called a targoman 
(cf. the dragoman of our embassies and legations in the Near 
Past), -whose duty it was to give a rendering, in the vulgar 
tongue, of the Scriptures which were read aloud in Hebrew, 
h or a long while these translations remained oral and individual 
the targoman improvising, or appearing to do so, as he read j 
but gradually they became crystallized into a fixed version. 
The practice was then extended from the Torah (the Law) to 
the hebiim (the Prophets), and at last even to the Kethubim 
(the Sacred Writings), though this final development took place 
too late to concern ns here. r 

The earliest references to written Tar gums take us back to 
the third century b.c. ; but nothing is left of these ancient 
documents. TVe have a Tar gum on the Pentateuch, known as 
the Targum of Onkelos, from the name of a Scribe who was 
supposed to have been a pupil of the Rabbi Gamaliel the Elder 
(about a.d. 70). Actually Onkelos was not the author but 
merely the compiler of the work, which probably dates from 
about the middle of the first century a.d., though some critics 
put him as late as the first half of the second century, makinw 
him contemporary with Rabbi Eliezer and Rabbi Joshua. He 
made use of earlier Targums. The theory is that the book 
originally compiled in Palestine, was re-edited later in Babylon,’ 
which accounts for its being sometimes referred to as the Tar mm 
Babli. The Babylonian Talmud makes use of if. For us its 
special value is in reference to post-exilic exegesis and theology. 
Specially noteworthy is its evident desire to get rid of the 
anthropomorphism of the Bible narrative and to emphasize 
the transcendence of God.1 2 

The Jerusalem Targum (Yerushdlmi) is also on the Penta¬ 
teuch and has come down to us in two editions, one complete 
the other abridged. The former is known as the Targum of 
Pseudo-Jonathan 2 and may perhaps be assigned, though not 
with certainty, to the first decades of the first century. The 
other is not earlier than the seventh century, since it wives the 
names of a wife and a daughter of Mahomet. ° 

For the Prophets we have a Targum of Jonathan, the date 
of which seems rather less uncertain j but it is rather a para¬ 
phrase of the original than a genuine translation. Ezra. 

1 Characteristic examples illustrating these tendencies in CCXCIX 46 
2 The reference is to Jonathan ben Uzziel, said to have been a pupii 

of Hillers, but the work has long ceased to be attributed to him. Cf. 
LXXV, i, 151. * 
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Nehemiah, and Daniel being comparatively late have no early 
Targums.1 As for the Targums on the Kethubim, they belong 
to the early Middle Ages,2 and do not concern us here. 

Our main interest in this collection of Targums is in the 
light they throw on the way in which the authors understood 
the Hebrew text and more especially the Torah, whose inter¬ 
pretation was fundamental for those whose whole religion was 
based, ultimately, on the Law of Jahweh and its meaning. 
Thus the Targums try to extricate God from the awkward 
situations caused by the anthropomorphisms of the Old Testa¬ 
ment writers. They emphasize the activity of his Word (Memra) 
and Ms Visible Glory (Shechinah), and they are aware of the 
role of the Messiah.3 Further discussion will make clear the 
importance of all these ideas. 

The word Talmud 4 means “ study,55 44 doctrine 55 or 44 dis¬ 
cipline.55 What corresponds to the word is, theoretically, the 
collection of the teachings of the great Rabbis traditionally 
preserved in two volumes of vast, though unequal extent, 
namely the Jerusalem Talmud (Yerushalmi) and the more 
voluminous Babylonian Talmud (Babli). 

A Jew may read his Bible without attempting to penetrate 
beyond its literal meaning (peshat); but, if he wishes to probe 
the deeper meaning of the text, he applies to the letter a method 
of interpretation known as midrash (plural midrashim), a word 
■whose root (darash) is used in the Targums and in the Talmud 
with the meaning to 44 examine,55 64 weigh,55 44 interpret,55 and 
ultimately, 46 to teach.55 5 From the moment the Scribes 
(sopherim) take up the study of the Law, they produce midrash.6 
But the Scribes lead on to the Rabbis, indeed they are rabbis 
themselves, for the word is no more than a title meaning 
44 master 55—in this case a mastery of the text and meaning of 
the Law. The midrashim form the substance of the Rabbinical 
teaching.7 

This teaching consisted of: (1) expositions in narrative 
form, elaborating and elucidating a chosen biblical passage. 

1 Also Dan. ii. 4 to vii. 28 and Ezra iv. 8-vi. 18 ; vii. 12-26 are in 
Aramaic. 

2 CCXCIX, 56#. 3 CCXCIX, 48# 
4 See Bibliographical Note on pp. 8-4. In addition, IE, xii, art. 

Talmud; Encycl. Britannica, xxvi, art. Talmud; DB, v, art. Talmud; 
CCXCIX, 57 ff.; J. Fromer, Tier Talmud. Geschichte, Wesen und Zukunft, 
Berlin, 1920. Lagrange’s article in LI, xv, is based on Strack. 

° LXXV, ii, 330 ff. ; CCXCIX, 58 : “ to lecture ” on the Law and on the 
Old Testament generally. 

6 The first rather vague allusion to this practice is in Neh. viii. 2-8. 
7 5F, art. Midrashim, and CCXCIX, 64 ff., enumerate and examine the 

most important tractates which constitute the midrash. 
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These are the haggadoth (plural of haggadah, meaning “ story ” 
or “ narration ”); (2) explanatory notes and commentaries on 
legal prescriptions, customs, and rituals. These are the liala- 
choth (plural of halachah, which means a “ rule ” or “ binding 
obligation ”). Thus there was a midrash haggadah and a mid- 
rash halachah, often without any very definite line of demarca¬ 
tion, especially in the earlier written midrashim. Later on the 
distinction became sharper; and the learned doctors would 
deliberately specialize in one branch or the other. 

The midrashim thus approach the exegesis of the Scriptures 
from the two points of view defined above. Those which sur¬ 
vive are grouped into thirty-one major collections and a few 
of lesser importance. Most of them took shape between the 
first and fifth centuries a.d., but some of them may reflect 
earlier teachings. They are generally distinguished from the 
Talmud proper, although they are the products of the same 
tendencies and the same method. 

As the doctors of the Law were frequently faced with special 
combinations of circumstances or particular cases of conscience 
for which the sacred text made no provision, to meet these 
difficulties they gradually created a body of supplementary 
prescriptions which they called the Oral Law (the Torah by word 
of mouth), and which went back, so they said, to Moses himself. 
Side by side with the Scriptures (= writings) there is the Tradi¬ 
tion, which is a necessary adjunct to every sacred book.1 By 
the beginning of the Christian era there was already a con¬ 
siderable accumulation of these pseudo-traditional teachings, 
but they were too confused to be of much use. The Rabbinical 
schools of Hillel and Shammai are said to have conceived the 
idea of gathering all this scattered learning into some more or 
less organized collection. This is the origin of the Mishnah, 
meaning “ Second ” 2—that is, the Second Law.3 Each school 
probably had its own Mishnah, based on the tradition of its 
own teachers, but it was quickly realized howr valuable a com¬ 
plete collection would be for the whole community. This great 
work was accomplished by a certain Jehudah-ha-Nasi, towards 
the end of the second century a.d. His collection has come 
down to us unimpaired except for such alterations, of varying 
importance, as it has undergone in the course of its long history. 

The Mishnah is the basis of the Talmud, acknowledged as 

1 Cf- Guignebert, IS Evolution des Dogmes (2nd edit.), chap. iv. 
2 Bibliography in CCXCIX, 97. 
3 In Greek, Sevtsgcoaig. Cf. Jerome, Ep., 121, Ep., 18, ad Damasum ; 

LXXV, i, 113, n. 1. The word could also mean 44 repetition,55 for the verb 
shanah means44 to repeat,”44 to teach by means of repetition,” CCXCIX, 98* 
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such by both the Yerushalmi and the Babli. It comprises a 
vast collection of commentaries, glosses, explanations, amplifi¬ 
cations and various applications of the biblical text.1 But in 
addition, each Talmud also contains an immense amount of 
haggadic material (much more in the Babli than in the Yeru¬ 
shalmi). The Mishnah is the work of the Tannaim (“ teachers 5 5 
or “ reciters ”), who were divided into four generations, covering 
the period from a.d. 70 to 200, whilst five generations of 
Amoraim (“interpreters55?), from a.d. 220 to 500, were re¬ 
sponsible for the Talmud. The first compiler of the Babli was 
Rabbi Ashi, of Sura in Babylonia, about 430. No doubt many 
other writers have since had a hand in developing this tre¬ 
mendous collection, which the Jews, overwhelmed by its bulk, 
have called the u Ocean of the Talmud.” 

The contents of the Talmud are extraordinarily varied and 
unequal in value. It contains history, legends, theological, 
moral and even astrological speculations, in fact everything; 
but it is the halachic material, that is to say the whole body 
of teachings relating to religious jurisprudence, which forms the 
main content of the work, and this must be the guide of any¬ 
one who wishes to study the religious ideas and beliefs of Late 
Judaism. The historical use of anything derived from the 
Talmud is a delicate matter requiring great caution. Its com¬ 
pilers had neither the means nor the will to be troubled by 
critical scruples, and sometimes even disdained considerations 
of common sense. Neither the Midrashim, nor the Mishnah, 
nor the Talmud itself are very reliable from this point of view. 
Their chronology, where they have any, is vague and confused ; 
the attribution of teachings to a particular doctor often seems 
doubtful; and there are irritating anachronisms by which, 
characters are introduced into scenes far removed in time from 
the period in which they lived. One Jewish scholar has even 
said that anachronism was the vital principle of the Haggadah 2 

1 The Mishnah consists of 63 tractates divided into 6 sections or 
sedarim (analysed in CCXCIX, 99 ff.). References are made by giving 
the name of the particular tractate in question, e.g. Mishnah, Bern- 
koth, 20a. (Berakoth, or the Benedictions, is the first tractate of the col¬ 
lection. The figure 20a corresponds to the paging of the standard edition 
of Daniel Romberg: Babli, 12 vols., Venice, 1520-3, and Yerushalmi, 
1 voL, Venice, 1524.) Sometimes the Tosephta (“ addition ” or “ supple¬ 
ment ”) is also included. This again is divided into 6 sedarim, which 
more or less correspond to those of the Mishnah. Cf. CCXCIX, 180. 

2 Cited by Kalthoff, Was wissen wir von Jesus ?, Berlin, 1904, p. 39. 
For instance, these writings will often give the day on which an event 
occurred, but not the year ! Cf. S. Zeitling, Megillat Taanit as a source 
for Jewish chronology and history in the Hellenistic and Roman period, 
in Jewish Quart. Review, New Series,- vol. ix, 1918, and vol. x, 1919. 
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—that is to say, of history as set forth by the whole Rabbinical 
literature. 

The tractates of the Mishnah from which wre shall be draw¬ 
ing most of our material are those which actually deal with 
the religious life, namely Berakoih (“ the Blessings J5), Shabbaih, 
Pesachim (“ the Passover ”), Yoma (“ the Day of Atonement ”), 
Sanhedrin, and above all Pirke Aboih (u the Sayings of the 
Fathers 55). The Fathers in question were the ancient Rabbis 
who -were supposed to have been the founders of the tradition, 
and the surest means of understanding early Rabbinical thought 
is by an examination of their moral precepts. Unfortunately, 
however, that work of critical exegesis which is indispensable 
to a study of this composite literature has as yet only dealt 
with a few sections.1 It is to be hoped that some day the 
valuable historical information which may lie buried there will 
be sifted and evaluated as it is not at present. But even now 
these confused documents often serve as a means of comparison 
for the interpretation and estimation of our other sources. In 
no case should a Rabbinical text be relied on without mature 
consideration. 

Finally, if our information about Late Judaism is not always 
sound, at least there is enough of it to allow of that collation 
of evidence which marks the first stage of criticism, and this is 
no small gain. Even if we limit ourselves to a very cautious 
use of sources that are not yet well sifted, there is still enough 
evidence to enable us to reconstruct the conditions which 
dominated the religious life of the Jews just before the Chris¬ 
tian era, and the tendencies which determined its course; and 
that is the essential thing. If we are careful not to demand 
too much of the sources and to consult them with discretion, 
we shall find that they will on the whole give satisfactory 
answers to our questions. 

1 Most of the work already accomplished is to be found in the more 
recent critical translations, viz. : Paul Fiebig, Ausgewahlte Mischna- 
tractate in deutscher Uebersetzung, Tiibingen, 1905 ff. ; Latzarus Gold¬ 
schmidt, Der Talmud, Berlin, in course of publication, to he completed 
in 12 vols. G. Beer, O. Holtzmann and E. Krauss, Die Mischna, text, 
translation and commentary, in course of publication, Giessen, 1913 ff. 
The S.P.C.K. has issued a series of translations (London, 1919 ff.) : 
Oesterley, Pirke Aboth and Shabbath; Lukyn Williams, Berakoih ; Box, 
Yoma, etc. The best publication of this type which, however, only 
deals with one tractate as yet, is A. Cohen, The Babylonian Talmud: 
Tractate Berakot, Cambridge, 1921. The two great works undertaken by 
L. Goldschmidt in Leipzig and N. Schlogl in Vienna are still far from 
completion, but will eventually provide between them a complete 
German translation, with commentary, of the Babli (Der babylonische 
Talmud). 



CHAPTER III 

THE POLITICAL SYSTEM 

The History of Palestine during the Period preceding 

the Birth of Jesus 

AT the time of the birth of Jesus Palestine had already 
long lost her political independence. Indeed, her geogra¬ 

phical position gave her little hope of preserving it. In her 
corner of Asia she was the highway linking north and south, 
east and west. She had always been a small state, even in the 
days of her legendary splendour under David, and when, 
immediately after Solomon’s death, she was split up into two 
kingdoms which were soon in a state of chronic hostility, it was 
inevitable that she should become the battlefield and the prey 
of her mighty neighbours. First Egypt and Assyria despoiled 
her, then Persia, then the Hellenized Lagids and Seleucids, and 
finally Rome. Not one of the upheavals which shook this part 
of the Orient passed her by, and none left her unscathed. Her 
history wTas a very tissue of calamities. I shall only recall here 
a few dates and facts to which reference will be made later.1 

I 
The Exile and the Return 

About the beginning of the sixth century, when the conflict 
between Necho, King of Egypt, and Nabopolassar, King of 
Babylon, came to an end, Palestine fell into the hands of the 
Mesopotamians. She chafed under their rule and was soon in 
a state of revolt. Thereupon the Chaldseans returned in full 
force, took and sacked Jerusalem (585 b.c.), and led away to 
their own country, in successive deportations, the greater part 
of the population. This is what is known as the Exile, the 
deportation super flumina Babylonis—the Babylonian Captivity. 
Of the numbers thus exiled we have no knowledge, but they 

1 See Lods, op. tit., part ii, "book i, chaps, i-iii. Full bibliography in 
LXX¥, i, 169 ff. 
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probably did not include the humbler folk, workmen and 
peasantry, whom the conquerors- left in peace in their own 
country. 

In 538, when Cyrus, King of Persia, had broken the might of 
the Chaldseans and taken Babylon, he gave permission for the 
exiles to return. Not all of them did so, for many had pros¬ 
pered in Mesopotamia and preferred to remain there, but a 
considerable number came back, and this is called the Return 
from Exile or the Restoration. It was, of course, a restoration 
of the Jewish nation, and not of the Jewish State, for Palestine 
was placed under the authority of a Persian satrap. But the 
new- rulers of Israel, who were perhaps not altogether lacking 
in sympathy for Jahwism, tolerated and even encouraged the 
rebuilding of the religious life of its adherents. Prom this 
point of view at least, the repatriated Jews did regain a certain 
measure of autonomy. 

No doubt it fell short of their desires, for there were constant 
skirmishes between themselves and their governors, and they 
gladly •welcomed Alexander when he arrived in Palestine after 
the battle of Issus in 332 b.c.1 Their new ruler restored all 
the hopes that his predecessor had failed to fulfil; but little 
came of them, for in the course of Ms short career Ms attention 
was absorbed by countries other than Palestine. At his death 
in 323, Antigonus, Seleucus and Ptolemy, three of Ms generals, 
all laid claim to the part of his Empire that included Palestine. 
It fell finally to Ptolemy, Antigonus having perished in the 
Battle of Ipsus in 301. 

The domination of the Egyptian Kings lasted about a 
hundred years. It was constantly threatened by the Syrian 
Seleucids, and never won the hearts of the Jewish people— 
though no doubt to have done tMs would have been beyond the 
power of any conqueror whatever. During the reign of Ptolemy 
PMlopator, the malcontents of Palestine helped Antiochus III 
to drive out the Egyptians. Antiochus governed in their stead, 
and there was a state of friendly alliance during a peaceful 
interlude which lasted several years. Unfortunately, however, 
Antiochus IV, called Epiphanes (175-164 b.c.), determined 
to Hellenize all his provinces and, not realizing what a delicate 
operation this would be in the case of a Jewish country, went 
about it with such haste, want of tact, and arbitrary violence 
that the inhabitants of Palestine were soon provoked to dan- 

1 XXV, ii, 51. Due allowance being made for exaggeration in,. 
Josephus’s remarkable story in Ant., xi, 8, 5, which depicts Alexander as 
making a triumphal entry into Jerusalem, going into the Temple and 
there reading the prophecy of his own victory from the Book of Daniel. 
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gerous rebellion.1 The Jews most bitterly resented his violation 
of the Temple, which he plundered twice and rededicated to 
Zeus.2 Possibly the priestly aristocracy of Jerusalem would 
have bowed its head to the yoke and attempted to make terms 
with the victor, but the common people were less accommodating 
and hated with equal violence both the foreign prince who 
insulted their God and those renegades who could tolerate such 
sacrilege. 

From this time two parties make their appearance, the 
Hellenists, who yielded to the pressure put upon them by 
Antiochus, and the Masidim ^ Aatdabi),3 who held fast to the 
ideals of the scribes. But for the tactless impetuosity of the 
Seleueid, the former, who were rich and influential, might have 
gained the day, but his lack of diplomacy was a great advantage 
to the second party, which succeeded in gaining the leadership 
of the people.4 

II 

The Revolt of the Maccabees and the Hasmomean 

Dynasty 

The High Priest Onias had been driven out by his rival 
Menelaus, with the help of Antiochus,5 and had taken refuge 
in Egypt, where in 170 b.c., by the permission of King Ptolemy 
\I, he founded the temple of Leontopolis, on the ruins of an 
ancient heathen shrine near Heliopolis, that it might take the 
place of the desecrated Temple of Zion. But in the meantime 
there was growing unrest and dissatisfaction in Palestine, 
which came to a head in 167 in open rebellion, under the leader¬ 
ship of a certain Mattathias, a priest who had left Jerusalem 
and taken refuge at Modin.6 He managed to hold the plain, 

1 LXXV, i, 169 j0f. ; 179 ff. ; 210 ff. ; LXXXV1I1, 247 ; LXI1I, 8 ff. 
Epiphanes was an ill-balanced man. According to Athenaeus, Polybius 
called Mm iTUfxavtjg or the 44 madman,” and not smqpavrjg, 44 the illustrious 
one, on account of his behaviour ” (did rag ngd^eig). Actually the facts 
Polybius cites in support of tbis theory (xxvi, 10) are not convincing. 
The epithet ETncpaviqg stands for the formula 6 dsog ijucpavijg, meaning 
“ the god made manifest,” a title already assumed by Ptolemy Y. It was 
in common use among the Seleucids after Antiochus IV. 

The Abomination of Desolation (ftdihvyfia rfjg igri/naxy ecog), spoken 
of in Dan. xi. 81 and xii. 11, meant the erection of an altar to Zeus on the 
site of the great altar of the Temple. 

I \ Ma“- iL 42 ; vii. 13. 4 LXXV, i, 189. 
5 Jos., Ant, xii, 5 ; 2 Maec. iv. 
61 ^cc*11 * 1 > ** 16-28. Modin lay to the west, between Jerusalem 

and Lydda. Cf. LI, chap. iii. For the consequences of the Maecabsean 
movement, see chap, vi, and for the fall of the Hasmonaeans, chap, viii, 
which gives a short account of each of the princes. 
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and even more successfully the mountains, until Ms death in 
166. One of Ms sons, Judas, called Jlaccabceus. carried on the 
work, and after a series of brilliant victories interspersed with 
some crushing defeats, lost his life in a battle against the Syrian 
General Baechides in 161. His brother Jonathan managed to 
gain a measure of independence, chiefly owing to internal dis¬ 
sensions of the Seleucid Kingdom, but in the end he also fell 
in battle like Judas (148 b.c.). The last brother, Simon, also 
was able to establish himself, owing to the weakness of the 
Syrian princes caused by their continual rivalry. He came to 
an end by a conspiracy in 185, leaving a son, John Hyrcanus. 
The latter was at first severely defeated by Antiochus*Sidetes, 
but when Antiochus was killed by the Parthians in 128 he was 
able to consolidate his position and began to assume regal 
state. It was his son Aristobulus who first took the title of 
King (in 104 or thereabouts). Hitherto the power of the 
Maccabees had remained very precarious ; they had been more 
like guerilla leaders than established rulers. Even the suc¬ 
cessors of John Hyrcanus—Aristobulus, Alexander Jannseus, 
his wife Alexandra, Hyrcanus II and Aristobulus II—would 
never have maintained their position but for the anarchy that 
still paralysed the neighbouring powers. Meanwhile, more and 
more they gradually assumed the customs and manners of petty 
oriental princes. 

Meanwhile the Romans had long been watching with interest 
every move in this political game.1 2 In 63 b.c., when there was 
civil war between the Jewish princes Hyrcanus II and Aristo¬ 
bulus II, Pompey, whom the affair of Mithridates had brought 
into the vicinity of Palestine, was called in to arbitrate. He 
seized Jerusalem, made Hyrcanus High Priest, and sent Aris¬ 
tobulus to Rome. 

That was the end of the Hasmonsean dynasty.3 In reality 
the Jews exaggerated the prosperity and independence which 
they imagined themselves to have enjoyed under the rule of 
the descendants of Mattathias. Later on they created a 
legendary picture of the power of these petty princes,3 and in 
the end it brought disaster upon them because they thought 
that they only needed another Judas Maccabseus to free them¬ 
selves from the Roman yoke, and more than once they were 
too easily induced to believe that they had found Mm. They 

1 LXXF, i, 802 ff. 
2 The name comes from Mattathias’ grandfather, IIashman, and was 

applied to all his descendants. 
3 1 Macc. iii. 4 says of Judas : 44 In Ms acts he was like a lion, like a 

lion's whelp roaring did he hurl himself upon Ms prey." 
J.W.T.J. D 
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failed to realize that the external situation had been completely 
transformed. Rome had them in her grasp and would not let 
them go. When they struggled she merely tightened her hold. 

In 47 b.c. Caesar appointed an active and ambitious Arab 
named Herod,1 son of a certain Antipater, to be governor of 
Judsea, and it was by Roman consent that this man took the 
title of King of the Jews (40 b.c.) and became rex socius, the 
friend and ally of the Roman people. He needed extraordinary 
gifts of discretion and adaptability and a rare opportunism to 
keep on good terms with the varied succession of governors 
sent by Rome to the East, and to hold his position until his 
death in 4 b.c. He found special favour with Augustus owing 
to his unfailing deference to the Imperial will, and his loyalty 
to his societas. He followed a policy of Hellenization, restoring 
ruined cities and founding new ones, building theatres and 
arenas, and even flaunting the Roman emblems in Jerusalem 
itself, to the horror of strict Jews. In his palace were to be 
found a Hall of the Caesars and a Hall of Agrippa2 In short, 
he was a remarkably shrewd man. His crimes have often 
been emphasized. There is no need either to deny or to exag¬ 
gerate them. They should be viewed in the perspective of his 
time, since his acts seemed more natural and therefore less 
disturbing to his contemporaries than they do to us today. 
He compares not unfavourably with several of his predecessors 
who, with an equal capacity for evil, did far less good. “ In 
the days of King Herod 5 5 3 Palestine prospered, and was at 
least at peace, at whatever cost in heavy taxation and despotic 
control. This brilliant monarch sacrificed the future to the 
present, and solid reality to dazzling display. Later on he 
was charged with u having reduced to penury a people whom he 
had found in great prosperity 55 (Jos., B.J., v, 6, 2). His ex¬ 
tortionate fiscal policy was probably the cause of most of the 
disturbances which broke out at his death.4 

His kingdom was then divided among his three sons, accord¬ 
ing to the provisions made in his will.5 Of the three, Antipas 

1 LXX7, i, 360 ; W. Otto, Herodes. JBeitrdge zur Gesch, des letzten 
judischen Kmigshauses, Stuttgart, 1913, col. 3-164; XXV, ii, 214 ff. ; 
Hugo Willrich, Das Hazes des Herodes, Heidelberg, 1929, chaps, i-iv ; 
LI, 164 ff. : bibliography and study of sources followed by a fairly 
detailed analysis. 

2 Jos., Ant., xv, 9, 3. Herod even built pagan temples, but only 
outside Judaea (Jos., Ant., xv, 9, 5). On the building activities of the 
Herods cf. XLVII, i, 341. 

3CCLX?III, 133#. 
4 CCLXXH, 277 ff. ; 281, which emphasizes the errors and indis¬ 

cretions of Herod’s economic policy. 
5 LI, chap, xi; LXXV, i, 425 ff. 
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and Philip kept their territories, but in. a.d. 6, after ten years 
of cruelty and tyranny, Archelaus was deprived of Ms by 
Augustus and banished to Vienne in Gaul.1 No sooner was he 
on the throne than the Pharisees persuaded a considerable 
section of his subjects to revolt against him, while at the same 
time a deputation of the malcontents was sent to Rome to beg 
that Judaea might be placed under the authority of the governor 
of Syria.2 3 

Rut this was not the solution adopted by Augustus in a.d. 6. 
He placed Judaea under a procurator. The other two Herods, 
who were officially known as tetrarcks, considered themselves 
and were no doubt considered by their subjects as kings® 
It is clear that both Herod Antipas in Galilee and PMlip in 
Batansea, Gaulanitis and Trachonitis did their utmost to make 
a good impression in Rome. 

Of Herod Antipas we know little, except that he was a 
great builder like his father,4 that in Luke (xiii. 32) he is called 
“ that fox ” (which suggests that he gave the impression of 
being tricky and cunning), and that he caused a great scandal 
by marrying Herodias, the wife of one of his half-brothers— 
a story which the Gospel tradition connects with the death of 
John the Baptist. Jesus would certainly clash with such a man, 
or at least with Ms police officials. This petty king enjoyed 
enough independence to make a war on his own account, in a 
small way ; namely, his unsuccessful campaign against his 
father-in-law, the Arabian King Aretas. Josephus tells us 
however that generally “ he liked peace and quiet/' 5 

In spite of his Hellenizing activities he was careful of Jewish 
susceptibilities, he sent gifts to the Temple, he refrained from 
having his image on the coinage, and even associated himself 
with a protest against- the procurator Pilate’s sacrilegious 
introduction of votive shields into the Sanctuary.6 Moreover 
we have reason to be somewhat suspicious of the sincerity of 
Ms Hellenizing zeal, which may easily have cloaked much 
cunning and some nefarious designs. He may even, at one 
moment, have cherished the dream of freeing himself from the 

1 Jos., Ant., xvii, 13, 2 ; LXXY, i, 449 ; Otto, op. cit, 165 ff. He 
had the title of ethnarch. 

2 LXY, 89 ; XXY, ii, 247. 
3 Mark vi. 14 : 6 (HamAevg eHQ(hSf]g. 
4 As shown particularly by the founding of Tiberias and the restora¬ 

tion of Beth-Ramtlia, which he named Lima. Cf. LXXY, i, 432 jf. 
5 Jos., Ant, xviii, 7, 2 : dyccz&v rip rjavyjav. On his character 

see LXXY, i, 431 ff.; Otto, op. cit., eol. 175 ff. ; EB, art. Herod {Family 
of), .§ 7. 

6 LXXY, i, 434 ff. 
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overlordship of Rome. Such at least was the accusation made 
by his neighbour Herod Agrippa (a.d. 37) whom Caligula had 
appointed to succeed Philip when the latter died in 34. Antipas 
could not deny the existence of his arsenals, but explained 
that he feared an attack from the Arabs. The Emperor was 
unconvinced, and after deposing him, banished him to Lyons 
where he may have had him put to death, on which point we 
have no certain information.1 The informer, Herod Agrippa, 
took over his territories. Whatever the real intentions of 
Antipas may have been, this episode, with its disastrous sequel, 
proves how slight was his imagined independence. 

His brother Philip 2 was no better off from this point of 
view, and in other ways much worse, since he had received the 
least attractive portion under his father’s will. His state was 
so fragmentary that we can only gain a rough idea of it by 
comparing various passages in Josephus.3' Philip himself had 
a fair reputation, both as an administrator and a judge ; he 
was a prudent man who showed no inclination to enlarge his 
domains or to meddle in the affairs of others. He shared the 
family passion for building. It was he who founded Caesarea, 
near the source of the Jordan, and rebuilt Bethsaida, on the 
north-east shore of the Lake of Gennesaret, renaming it Julias 
in honour of Augustus’ daughter Julia. As most of his subjects 
were goyim (Greeks and Syrians), he could Hellenize as much 
as he liked, and put Ms image on the money, side by side with 
those of Augustus and Tiberius. It was the first time that 
coins struck by a Jewish prince had borne the representation 
of a human figure ; but in truth Philip would scarcely have 
been considered a genuine Jew.4 He seems to have spent his 
leisure in study. He was interested in scientific research and 
was popularly supposed to have solved the problem of the 
source of the Jordan by proving that the river flowed out of 
the Lake of Phiale 5 6 by means of a subterranean channel. 
According to the itinerary given by Mark, Jesus must have 
made at least one excursion into Philip’s territories. In fact 
Marcan tradition stages one of its most celebrated scenes, the 
Confession of Peter,* in the neighbourhood of Caesarea. 

1 Dio Cassius, xlix, 8, rather suggests an execution. 
2 hXXV, i, 425 ff. ; LXXXIX, 146 ; EB, art. Herod {Family of), § 11. 
3 Jos., Ant, xvii, 8, 1 ; xiv, 4 ; xviii, 46 ; B.J., ii, 6, 3. 
4 LXXV, i, 430 and n. 10. 
5 Jos., iii, 10, 7. 
6 Mark viii. 27-33 ; Matt. xvi. 13-28. C/. Jesus, 236 (English trans¬ 

lation, 283). 
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III 
The Rule of the Roman Procurators 

After the removal of Archelaus, his ethnarchy was turned 
into a procuratorial province of the second class and was governed 
by an official with the rank of procurator (Gk. Mroonog).1 
Josephus claims 2 that the province came under the adminis¬ 
tration of Syria, but he probably mistook the special missions 
which the Syrian governor undertook from time to time in 
Palestine for a regular and permanent control. The mere fact 
that the procurator possessed the jus gladii, that is to say, Ml 
powers of criminal jurisdiction, is enough to prove his official 
independence.3 

His usual place of residence was Caesarea, the coastal city 
which Herod the Great had founded about 19 b.c. on the site 
of the ancient Tower of Strato, and which nowr lies in ruins. 
But whenever he anticipated possible disturbances, as for 
instance during the great religious festivals that attracted 
thousands of pilgrims to Jerusalem every year, he wrould move 
up into the Holy City and instal himself there till the danger 
was past. He controlled all the local authorities, civil and 
religious. He could both nominate and depose the High Priest, 
according to what he regarded as his own interests or those of 
Rome. He kept the priestly equipment for the great rituals 
shut up in the Antonia 4 and only allowed the priests to have 
it when it was required for some particular festival. In this 
sense therefore he played the part of guardian and supervisor 
to. the Jewish cult; but his chief concern was really to see that 
the taxes were duly collected and to keep the peace. This 
was no easy task with a people like the Judaeans, touchy, 
irascible, and ready to flare up at the least provocation, fre¬ 
quently taking offence at what must have seemed to a Roman, 
unversed in the intricacies of the Law, the most frivolous trifles. 
Even a wratchful and wrell-informed procurator must still have 
been uneasy in the midst of this utterly alien population. And 
the prospect of a revolt was all the more alarming in that he 

1 Jos., Ant., xx, 6, 2 ; B.J., ii, 8, 1. They are also called rjyepciop, 
a general term equivalent to the Latin praeses. This is the word used in 
the New Testament (Matt, xxvii. 2 ; Lujce xx. 20, etc.). Cf. also Jos., 
Ant., xviii, 3, 1, where htaqyoq, meaning praefectus (Ant., xix, 9, 2), 
and inipeArpcTqq, meaning curator (Ant, xviii, 4, 2), also occur. 

2 Jos., Ant., xvii, 13, 5; xviii, 1, 1. 
3 LXV, xi, 91, n. 1. 
4 This was a Hasmonaean building, which Herod had turned into a 

fortress. It overlooked the Temple Courts. 
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had only a mere handful of Roman troops with which to 
parry it1 These fears were fully justified by the event. 

Roman prudence inclined the procurator to be cautious and 
diplomatic in his dealings with these suspicious and susceptible 
Jews. Hence the small change which the people used almost 
exclusively was minted locally, and, although it bore the 
Emperor’s name, it did not display his image. Hence also all 
Gentiles without exception were debarred, on pain of death, 
from entering the sacred courts of the Temple. Even the 
cohorts assigned to Jerusalem would leave their standards at 
Caesarea, so that the pious population might be spared the sight 
of these idolatrous emblems. We can picture the small Roman 
force, returning from some raid against the Arabs, carefully 
skirting the city to avoid wounding the tender susceptibilities 
of the inhabitants by an appearance in the streets. It was 
inevitable that as governors of different dispositions succeeded 
one another, each enjoying a wide discretion, the character of 
the administration must also have varied from time to time. 
But there was no procurator fortunate enough to discover the 
secret of winning the hearts of the people or exorcizing their 
resentment and distrust. Under every ruler they grumbled and 
complained, sometimes more, sometimes less, but always bitterly. 

The actual administration was in the hands of local author¬ 
ities, to whom Rome allowed, as always, a considerable dis¬ 
cretion. We are not very well informed on this subject.2 It 
seems likely that the Romans had subdivided the three main 
regions of Judaea, Samaria and Idumaea into smaller adminis¬ 
trative units, but of these we know scarcely anything. 'One 
gathers the existence of ioparchies, each consisting of a town 
and its environs, sometimes forming a district of considerable 
size. We know of eleven of these toparchies in Judaea,3 in¬ 
cluding that of Jerusalem, which was also the Jewish capital, 
important not only as the focus of the religious life of the race, 
but also as the seat of the council or Sanhedrin, which had 
authority over the whole country. We shall deal with the 
Sanhedrin later on. 

1 He was allowed a division of cavalry and 5 cohorts of infantry, 
perhaps some 8,000 men, mainly recruited in Samaria and Syria, at 
Caesarea and Sebaste (Jos., Ant, xx, 8, 7). Sebaste is the Greek name of 
the city of Samaria. Normally one cohort formed the garrison of the 
tower Antonia. 

2 LXXF, ii, 175 ff.; LXI1I, 187 and n. 4. 
3 Pliny, Hist Nat., v, 70 ; Jos., B.J., iii, 8, 5. Probably small towns 

were attached to more important ones and the whole of Idumaea formed 
a single toparchy; but the details of the whole arrangement are very 
obscure. 
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Here as elsewhere in the Empire the basis of local organiza¬ 
tion was the city council, a Sanhedrin (gvve&qiov) employing 
a staff of clerks (xcouoyoauuare!;) 1 and scribes. Since the 
Jerusalem Sanhedrin was responsible for the returns of the 
Roman taxes, it seems to have been the duty of the Sanhedrins 
of the toparchies to raise them. All that Rome required of 
her subjects was to pay up and keep quiet, and whoever fulfilled 
these conditions was reasonably sure of being left in peace. 
But the fiscal burden was heavy, and it must have been 
extremely hard for the Jews to bear it patiently, especially 
as it was supervised and enforced by goyim. 

Coponius, the first procurator, arrived in Judaea in a.d. 6 
or 7. With him came Quirinius, governor of Syria, charged 
with the duty of collecting the personal possessions of Archelaus, 
which the Emperor had confiscated, and of taking a census 
of persons and property with a view to assessing the taxes. 
The Jews objected to this inquiry, which augured them no 
good, and some serious rioting ensued.2 In the province of 
Gaulanitis, east of the Jordan opposite Galilee, a certain Judas 
of Gamala, called Judas the Galilean, formed an alliance with 
a Pharisee named Sadduk, and attempted to repeat the suc¬ 
cessful rising of the Maccabees. Meedless to say, he failed ; 
but his venture seems to have been the starting-point of the 
extremist party of patriots and religious fanatics—indeed it 
was difficult to be one without the other—known as the Kannaim 
or 44 Zealots.55 3 They were not strong enough to prevent the 
inauguration of the Roman system of taxation. In general the 
fiscal obligations of the Jews consisted of a land tax {tributum 
agri) payable in kind, and a poll tax (tributum capitis) which 
was levied on every male child over fourteen and every female 
over twelve ; only the aged were exempt.4 But there was also 
additional burdensome taxation. There were taxes on revenue 
and on cattle, and, in addition, indirect charges on imports and 
exports—town, and harbour dues, bridge tolls, market fees and 
the like. Money raised by means of direct taxation was col¬ 
lected by Roman officials, but the rest of the work was farmed 
out, and Judaea suffered in consequence from the abuses which 
this particular form of exploitation always brings in its train. 
This explains why the publicani (teacovcu) were held in such 
ill repute throughout the country. Their name came to be 

1 LXV, xi, 94; cf. Jos., Ant., xvi, 7, 3. 
2 LXXV, i, 486 ff. ; XX¥, ii, 252 ; LI, 212. 
3 Jos., B.J., iv, 3, 9 ; iv, 5, 1 ; iv, 6, 3 ; vii, 8, 1. Cf. Hamburger, 

Beal Enc. fur Bibel und Talmud, Leipzig, 1870-94, part ii, 1286 j§f. 
4 XX¥, ii, 249. 
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synonymous with that of sinner or transgressor of the divine 

Law.1 
Such a form of government should not in itself have been 

intolerable to a nation long accustomed to an alien yoke, and 
one moreover whose native princes, particularly Herod and 
Archelaus, had not been sparing in their demands. In fact, as 
has already been said, the Pharisees of the opposition had 
actually begged Rome to take over the reins of government 
from the tyrant Archelaus not so long before. But if certain 
groups could regard Roman rule as an heroic remedy for un¬ 
bearable ills, and if the few rich and powerful families who 
constituted the Jewish aristocracy of Judaea even found it 
agreeable on account of their natural sympathy with these 
aristocratic conquerors, the people were much less inclined to 
accept the yoke. They combined a deep and fervent religious 
feeling with a scrupulous exactness of observance ; and their 
hatred of the rule, even the very presence of these goyim, 
sprang more from fanaticism than from nationalism. It was 
their misfortune that in their impatience they failed to realize 
their utter helplessness against the power of Rome. Any trifle 
became a cause for discontent,2 which soon grew into a state 
of chronic exasperation, rendering them open to any rash 
suggestion. When the Zealots maintained that to obey the 
Romans was a violation of the divine Law, since Jahweh was 
the only Lord who could claim their obedience, they were only 
voicing the opinion of the majority of the Jews.3 And as time 
passed and the Roman bondage seemed heavier or hopes grew 
brighter, the revolutionaries gained more and more adherents 
and the moderate party, composed of the nobles of Jerusalem 
and Temple dignitaries, and of those who possessed property, 
or were in favour with the Romans, could no longer hold them 
in check. 

To give the procurators their due, their task was by no 
means an easy one.4 Those whom they governed accused 
them al more or less of injustice, high-handedness and out¬ 
rageous cupidity. We have not enough information at our 
disposal to measure the truth, underlying these vociferous 
charges, nor can we form any clear idea of such disputes as are 
described in Jewish sources. The Romans probably sometimes 
abused their power and acted without tact, and tended to be 
over-hasty and to display uncontrolled severity. When we 

1 XXV, ii, 253; LXII1, 140. 2 XXV, ii, 253. 
3 The ideal of the Kannaim was a Jewish republic with God as its 

president and the Law for its constitution. XXV, ii, 250. 
4 LI, 215 ff. 
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hear that Valerius Gratus, who was procurator from a.d. 15-20, 
deposed five High Priests in succession, we are tempted to 
wonder if he was actuated less by his devotion to the interests 
of Rome than by some shady scheme for private gain. How¬ 
ever, not one of the first five procurators, Coponius, Arnbivius, 
Rufus, Gratus and Pilate, seems to have forgotten that the 
headstrong Jews needed tactful handling, and even those with 
a natural preference for violent methods did not resort to force 
without careful consideration. 

In a.d. 41, by the decree of Claudius, Judaea and Samaria 
were once more ruled over by a Jewish King, Herod Agrippa 1 
(grandson of Herod the Great), who was a personal friend of 
the prince, and had already enjoyed the favour of Caligula. 
But even this was not enough to allay the bitterness of the 
Zealots, and the hatred of the Jews for Rome. This hatred 
burned most fiercely in Judaea, but it was shared by the 
fellow-countrymen of Jesus, and the city of Tiberias was a 
permanent reminder that the goyim were still in control of their 
tetrarchy. 

Two points in this account need special emphasis. Firstly, 
when Jesus came into the world the Jews had been for several 
centuries in constant contact with men of other races : these 
foreigners had even subdued their country and settled in it. 
Palestine had been conquered successively by Persia, Greece 
and Rome, all countries characterized by strongly individual 
civilizations; and each in succession had made systematic 
attempts to impose its own culture on Israel. Secondly, the 
Jews had never grown used to servitude. They were for ever 
kicking against the pricks and had even made efforts to free 
themselves. This was not so much because the material con¬ 
ditions of their present status compared very badly with those 
of their former liberty, for they had been little better off under 
Herod or the Hasmonseans than they were under the Csesars. 
It was rather that they felt that the'rule of the Gentile was a 
menace and an outrage to their religion. This was the real 
root of the matter, the motive of their rebellions and the source 
of all their hopes, for they could not believe that Jahweh would 
permanently refuse his aid to those who were fighting his own 
battles. From the moment when the Jews first lost their 
independence, the salient feature of their history is the way 
their nationalism was moulded and dominated by their religion. 
When the Chaldteans carried away the flower of the Judaeans 
to Babylon, Israel was just beginning to undergo the levelling 

1 Jos., Ant., xix, 5. After the death of Herod Agrippa in a.d. 44, 
Palestine was once more governed by procurators. 
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effect of the characteristic cultural patterns of the Semitic 
world : it was losing its originality and its religious exclusiveness 
was weakening. It was the exile which renewed and streng¬ 
thened these elements. 



CHAPTER IV 

RELIGIOUS CONDITIONS 

I 

The Exilic Prophets 

The Exile had severely tried the faith of Israel1 The 
sight of those long trains of exiles journeying towards 

the Euphrates might well raise a doubt whether God was 
mindful of his covenant with Abraham and with Moses. Indeed 
could a God be truly omnipotent who had failed to save his 
people from such a fate ? Was it not rather a proof of the 
greater might of the gods of Babylon, a proof that they and 
not Jahweh merited, the allegiance of the discerning ? On the 
other hand, if God were really all-powerful, could he also be 
3ust? There were Jews who did in fact lose heart and aposta¬ 
tized from Jahweh. But during the Exile itself great prophets 
arose 2 who set themselves to strengthen the backsliders, to 
dispel the clouds of doubt and discontent, and to proclaim to 
the exiles the unfailing justice and power of Jahweh. For the 
sole source of their humiliation lay in themselves, in their 
unfaithfulness to the Covenant and their tolerance of strange 
gods; and it was expedient as well as right that they should 
humble themselves and bow down in contrition before" Jahweh 
who, having pardoned them, would in his own good time 
shower upon them once more the benefits of his grace and 
favour. 

_ The most typical of these inspired writers, whose heroic 
faith lifted the hearts of the exiles and no doubt saved Jahwism 
from ^ extinction, was Ezekiel.3 His harsh and bitter book 
exercised a decisive influence over the Jews, since it caused 

1^ have limited myself here to the mention of such facts as are 
essential to the development of my theme. For their further elucidation 
the whole of the second part of Lods, The Prophets of Israel and the Rise 
of Judaism, should be read. 

2 For an account of the prophets of the Captivity and of the Return 
see Lods, op. cit, part ii, book i, chaps, ii and iv. 

3 On the man and his work see Lods, op. cit, 211 ff.; 214 ff. ; 227 ff. 
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them to realize the necessity for a thorough purification of 
their religion, and gave them the idea of the Torah, or Law, a 
rigorous code based on an exact ritual. 

Second Isaiah 1 was written late in the Exile, by an unknown 
author. He was not one of those who languished super flumina 
Babylonis, but his origin remains obscure. His work begins at 
chapter 40 of the canonical book of Isaiah. He is not so much a 
prophet as a compiler of prophecies, but above all he is a powerful 
preacher whom we shall find, later on, to have been the source 
of many religious ideas.2 He was no visionary as Ezekiel 
claimed to be,3 and he is far more confident than his pre¬ 
decessor, probably because by the time he wrote the Triumph 
of Cyrus was becoming evident, and this prospect gave some 
hope to the captives. Ezekiel belonged to a priestly family, 
and Loisy has justly pointed out that “ the priest may be seen 
in the ritualism of the prophet.” This combination is unusual; 
as a rule priest and prophet represent different trends. Ezekiel 
was not a rabid nationalist. He devoted himself wholly to 
the service of Jahweh, and to the re-establishment of the cult, 
no doubt feeling that once that was secured the rest would 
follow of its own accord. He therefore counselled submission 
to the Chaldees and all his fervour found expression in his 
religious claims. The most interesting thing about him from 
our point of view is that he did not draw his message from his 
own consciousness. What he did was to co-ordinate the ideas 
that were current at the time, ideas that were logically inevit¬ 
able for those whose object it was to reconcile the misfortunes 
of Israel with the character of Jahweh. 

It could not be denied, however, that God had for the time 
forsaken Jerusalem. He had turned his face from the ruins 
of Zion, and Sinai, his ancient habitation, knew him no more. 
He had withdrawn himself to the holy mountain 4 somewhere in 
the dim north. But the day would come when he ■would leave 
this distant retreat, and return to his purified and repentant 
people; a return which the prophet heralds and describes 
(Ezek. xl. ff.). The Temple was destroyed, and until it was 
rebuilt there was no possibility of instituting a cult which 
could find favour in the sight of Jahweh; therefore his wrath 
must be appeased by other means. To this end Ezekiel 
insists on the practices which separated the Jews from the 
goyim, practices such as the observance of the Sabbath and 

* CCXXIII ; LXVII, 259 ff. ; VIII, 34. 
2 LXVII, 259 ff. 
4 Ezek. i. 4 ; xxviii. 14. Perhaps tl 

traditional Eden. 

; Vm, 34. See also Lods, op. cit., 238 ff. 
3 Cf. Ezek. i. Iff. 

Perhaps this is to be connected with the 
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the strict rite of circumcision, although the latter was not even 
mentioned m the Deuteronomie code and had originally no 
connexion with Jahwism J It comes to be the special sign of 
the Covenant and of faith in God’s promises. Under Ezekiel’s 
influence greater stress was laid on the power of prayer and on 
the efficacy of fasting; in fact the chief concern of the exiles 
was to devise and practise a course of pious conduct which 
would serve to avert the just anger of their God. 

Hitherto fasting had probably not played a very important 
part in the religious life of the Jews. It was simply a part of 
their funeral rites.. But during the Exile the exiles seem to have 

-instituted a practice of commemorating all the calamities of 
their history by days, of mourning and atonement, which were 
kept with.every possible manifestation of grief and penitence. 
Thus fasting gradually came to be considered a necessary 
preliminary to any important undertaking, and for a strict 
Jew every undertaking.of importance had its religious aspect. 

This was the first sign that marked the transformation of 
Jahwism into a pre-eminently stem and gloomy religion. 
From this time onward the Jews began to see everything as an 
occasion for expiation, and even introduced expiatory sacrifices 
into what had once been joyful festivals. Ezekiel called upon 
his readers to give themselves up to perpetual self-examination, 
and meditation on their sins. Henceforward the chosen people 
lived m a perpetual consciousness of guilt, and this brooding 
on their degradation was not calculated to cheer or reassure its 
members or to make them very good company for their neigh¬ 
bours.. It resulted in the development of scruples and ^ of 
formalism, and an extreme regard for details of observance, 
very different from the essentially moral religion of the pre- 
exilic prophets. 1 2 

Certainly the tendencies which Ezekiel represented wrere 
not entirely.new in Israel. What the prophet did was to shift 
the emphasis so that what was inconspicuous and of minor 
importance in the older Jahwism now stood clearly and perman¬ 
ently in the foreground. According to Loisy/ Ci Ezekiel did 
more than any other writer to prevent Judaism,from understanding 
its own historyOne might almost accuse him of doing the 
same thing with regard to u its religionMoreover, not all 
Ms hatred of alien gods could free the mind of this formidable 
seer from the images of pagan mythology.3 He, and he alone, 

1 Tradition placed the adoption of circumcision during the 
Egypt: Joshua v. 2 ff. Cf. G0LXX17, 270 ff.; ¥111, 45. 

2 MX, 215. 
3 Cf. the remarkable visions of chap, xi; MX, 216. 

sojourn in 
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is responsible for that exploitation of Gentile myths which is 
such a feature of Jewish apocalyptic literature. At first sight 
this more or less unconscious syncretism seems strange in any¬ 
one so narrow and bigoted in his religious views. But I take 
it to be a proof of the compelling influence of the Babylonian 
environment; Babylon, mother of so many myths and 
mysteries, has set her seal on the very fanatic who denounces 
her. This is an extraordinarily instructive point. 

But it is not only a more complex and crystallized ritual 
that develops in Ezekiel’s imagination—if indeed it did not 
already exist in the attitude of the exiled Jews. The idea of 
Jahweh is also modified, and becomes more spiritual. This is 
perhaps a result of the dispersion of the Jews which followed 
the Assyrian conquests.1 God expanded, so to speak, with 
the expansion of the area over which his worship spread. 
Doubtless Ezekiel’s conception is still fairly anthropomorphic. 
Jahweh speaks to him directly 2; the prophet apparently sees 
his hand and it grasps him 3 ; and finally he is allowed to look 
upon God’s glory, the dazzling radiance of his person.4 Nor is 
he at all sure that the abominable gods of the nations are non¬ 
existent or powerless. On the other hand, Second Isaiah, who 
dwells chiefly on hopes for the future, is apparently a pure 
monotheist According to him there is no god but God, “ it 
is he that sitteth enthroned upon the circle of the earth . . . that 
stretcheth out the heavens as a curtain, and spreadeth them as a 
tent to dwell in ” 5; he is the creator and ruler of the universe. 
And the supreme manifestation of his glory will be the conversion 
of the nations.6 

II 
The Return 

The prophets of the Exile evidently anticipated a mass 
return of the descendants of those who were exiled in 586 ; but 
when Cyrus actually sanctioned their departure it was not a 
very large band that set out for Judaea, under the leadership of 
Sheshbazzar.7 The number has been given as 50,000, but this 
is only a very doubtful approximation. Certainly those whose 

^CCLXXIV, 252 j(f. 2 Ezek. i. 28; ii. 2; iii. 16, etc, 
Ezek. n, 9 and iii. 14 ; viii. 3, etc. 

4 Ezek. i, 28 ; iii. 23; viii. 4, etc. 
5 Isa. xl. 22. It is only necessary to read chaps, xl. and xli. to 

appreciate the attitude of the author. 
6 Isa. xlix. 6. 

jy [3r(i edit., 191. On the Return and the beginnings of the 
Restoration, cf. Lods, op. ciL, 265 ff. 
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devotion to the Promised Land caused them to forsake Babylon, 
where they were well established by this time, were outnumbered 
by the Jews who had never left Palestine^ and had therefore, 
not shared the religious upheaval experienced by the exiles. 
These 44 people of the land 55 (.am-haares) still preserved the 
Jahwism of the time before that crisis, the religion characterized 
by heathen tendencies, which Ezekiel had denounced as the 
cause of all the sufferings of Israel. It had even deteriorated, 
for during this time when there was no Temple and no priests, 
its essential exelusivism had loosened, and in particular the 
practice of mixed marriages, which Jahwism, essentially a male 
religion,1 had never condemned, had become firmly established 
by common usage. The returned exiles soon realized how ill 
their own religion wTould harmonize with the prevailing laxity, 
but, instead of making them adopt a policy of caution and 
conciliation, the increasingly hostile atmosphere only served 
to aggravate their irritation and uneasiness. In spite of their 
small number they enjoyed a certain moral and material 
ascendency, and their work in reorganizing the Temple cult 
(the Temple was rebuilt, 420-415 b.c.), and in gradually restoring 
religious life to its ordered routine, gave them an unassailable 
prestige in the eyes of the whole Jewish wrorld. And above all 
they could rely on the financial and moral support of the large 
and wealthy colony -which they had left behind in Mesopotamia. 
This was unquestionably the deciding factor in the ultimate 
triumph of the spirit of the Return ; in fact, the men who did 
most of all to bring about that triumph, namely Nehemiah 
and Ezra,2 were actually sent to Judaea as delegates from the 
voluntary exiles in Babylonia. But for this energetic co¬ 
operation on the part of the expatriated Jews, the inertia ‘ of 
the uneducated mass who clung to the old tradition w^ould 
probably have succeeded in swamping the pietistic impulse of 
the Return, and the subsequent history of Israel would have 
taken a very different course. 

It was natural that the Jew's who returned from the Exile 
should bring with them a strong enthusiasm and some illusions. 
At first they even succeeded in infecting the Judaean villagers 
with their excitement until they too believed they were living 
on the eve of a miracle. It was whispered that Zerubbabel, 
one of the leaders of the Return, might well prove to be the 
Messiah. But it was soon evident that this was not the case, 

1 MX, 2nd edit., 225. Jahwism also included females, but their 
obligations were both less numerous and less important than those of 
males. Cf. OCLXXIX, ii, 129 jr. 

2 Cf. Lods, op. eit, 296 ff. 
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and. at once a reaction of despair set in, a reaction known to us 
chiefly through the book of Malachi,1 who set himself to combat 
it. The puritans cast about for some fresh failure on the part 
of Israel, which might account for God’s further delay in 
manifesting his complete reconciliation with his people, and 
they founcfit in the mixed marriages. Serious complications at 

once arose. 
It was in order to extricate themselves from these difficulties 

and strengthen their authority that the Jews of the Return 
made their appeal to the Babylonian colony, which responded 
by sending Nehemiah and Ezra to their aid. The envoys had 
the approval, and perhaps even the support, of the King of 
Persia.2 They carried out the necessary reforms and achieved 
a measure of success in the flght against mixed marriages.3 

The most obvious consequences of the ensuing state of 
affairs %vere as follows: (1) The establishment of a priesthood 
in Jerusalem which made the Temple the absolutely exclusive 
centre of the cult, and which became a sort of living symbol 
of Jewish individualism. The Persians left the Jews free only 
in their religious beliefs : it was therefore natural that they 
should look upon the priests as the rightful representatives and 
champions of their liberty. (2) The disappearance of the official 
prophetic movement, which had represented religion in its 
spontaneous, emotional form, the religion which finds its 
sustenance in the hearts of the devout rather than in priestly 
rites, and which therefore has no place in a well-regulated 
theocracy. (3) The ascendancy of the Scribes, who were found 
to be essential if the salvation of Israel lay in the strict observ¬ 
ance of the law, since the need of interpretation was immediately 
felt, and cases of conscience began to arise out of their environ¬ 
ment. The business of the Scribe is religious jurisprudence, 
which does not blend easily with religious emotion. 

There is one fact of which we must never lose sight. From 
the Return onwards the history of the Jews is essentially that of 
their religion. The returned exiles of Jerusalem found their 
sole motive of existence under the Persian rule in its preserva¬ 
tion and in the reorganization of the cult. The Temple became 
the focus of their whole life. Even so it is possible that they 
were occasionally subject to stirrings of that spirit of rebellion 
which was later to ruin their descendants, and we find hints of 
at least one attempted revolt under Artaxerxes Ochus (359- 
338). But since the Persians never interfered in any way with 
their beliefs and observances, they did not as yet feel any very 

1 Cf. Lods, op. ciL, 275 ff. 2 Ezra vii. 1-10. 
3 Cf. Lods, op. (fit., loc. cit.y especially 303 ff. 
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desperate longing for political independence. The animosity 
which- they, gradually developed towards their conquerors 
proves nothing beyond their native intolerance, and the long 
duration of Persian rule. No doubt a satrap did not have to 
treat them very badly for them to find Ms rule insufferable. 

Under the Selencids, on the other hand, Israel had to1 put 
forth all its strength to resist the Hellenistic influences which 
were primarily threatening its religious customs. Hence the 
resistance assumed a religious character, under the leadership 
of the priestly class. At last, when the danger became too 
urgent, under Antiochus Epiphanes {d. 164),1 a rising broke 
out, the revolt of the Maccabees. 

This was the beginning of a Holy War, in which Israel 
managed to regain a measure of political independence, and 
accepted the domination of the family through which Jahweh 
had manifested his power. Under the Hasmonsean Maccabees, 
who were both kings and priests,2 from 167 to 40 e.c., Jewish 
life remained, as was inevitable, essentially religious. But under 
the Roman rule during the reign of the Herods, who curried 
favour with the victor by accepting his customs, there was a 
recrudescence of the old latent hostility, that attitude of 
smouldering hatred against the Gentile and the foreigner, 
whom the Jews always suspected, though without cause, at 
least at the time of the birth of Jesus, of harbouring designs 
against their ritual customs and their beliefs. 

Thus during the five centuries preceding the birth of Christ 
Jewish energies seem to have been wholly focussed on one 
object, that of retaining their religious individuality at all 
costs.. This all-absorbing interest led to the production of 
two significant phenomena, brought about, however, more by 
the force of circumstances than by any preconceived plan. 
These were (1) the organization, partly political, of the priestly 
caste, and (2) the increased attention paid to legalism and to 
the strict observance of the law, which had now come to be 
regarded both as the irrefragable barrier which separated the 
Jews from the goyirn, and as the guardian of the faith and hope 
of Israel. 

1 For the whole period, cf. LXXY, i, 165 ff. 
2 Jonathan, was the first to assume both titles at once. 

J.W.T.J. E 



CHAPTER V 

THE POWER OF THE PRIESTHOOD 

I 

The Sanhedrin 

ABOUT the time of Jesus the priestly authority expressed 
itself through the Great Council, or Sanhedrin, which sat 

in Jerusalem.1 We have little knowledge concerning its origin 
and development, its method of election, or even its functions. 
The Rabbis of the Talmud liked to stress its great antiquity; 
their story was that it had grown out of the council of the 
seventy elders of Israel whom Jahweh had commanded Moses 
to assemble in the “ tent of meeting ” (Num. xi. 16). They 
imagined for this assembly an unbroken continuity from that 
distant date to Talmudic times. In this they were completely 
mistaken, for there is no connexion between the possibly fic¬ 
titious Sanhedrin of Numbers and that of the Gospels, nor 
between the latter and the “ Sanhedrin ” known to the redactors 
of the Talmud, which was a kind of learned Academy with 
certain judicial powers, and existed from the time of the Great 
Rebellion until the tenth century or later. 

The Sanhedrin with which we are concerned dates in all 
probability from the time of Antiochus the Great, or at the 
very earliest from the Persian domination. At this period 
Jewish life had suffered very much the same restrictions as 
those imposed later by the Greeks and Romans, and it was 
natural that Israel should have felt the need of some organiza¬ 
tion to regulate its internal affairs. Ezra speaks of Elders,2 
and Nehemiah of nobles and rulers.3 Exactly who these people 
were and how they were organized we cannot tell, but it is 
not unlikely that they represented a council of the nobles of 
Israel, both priests and laity.4 Be that as it may, it is under 

1 BibliographyAn LXXV, ii, 188 XLVII, i, 400, n. 4.—Strack, 
bynedrium m HRE; Hamburger, R. Enc., art. Synedrion, and again in 
the Supplement, art. Obergericht. 

2 Ezra v. 5 and 9 ; vi. 7 and 14; x. 8. 
3 Xeh. ii. 16 ; v. 7 ; vii. 5. 4 LXXV, ii, 191. 

50 
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Antiochus the Great (228-187 b.c.) that we find the first clear 
evidence of a gerousia.1 This is the term Josephus uses and it 
is enough in itself to brand the council as an aristocratic insti¬ 
tution. The High Priest presided over it and the priestly 
aristocracy dominated its proceedings, except perhaps when 
the High Priest happened also to be the secular ruler or ethnarch, 
as was the case with several of the Hasmonaeans. These princes 
were suspicious of the Temple personnel. 

There is every reason to believe that this gerousia was 
essentially the same institution as the synedrion of the Roman 
period.2 The term came into use in the reign of Hyrcanus 11 
(i.e. after 69 b.c.). It was applied to an organized body which 
appears to have combined the functions of High Court of Justice 
and administrative council.3 We can deduce the latter func¬ 
tion from the alarming repercussions which a change of governors 
would sometimes produce in the Sanhedrin. Thus Josephus 
informs us that Herod celebrated his accession by having every 
member of the council executed (Jos., Ant, xiv, 9, 4). 

At this time the Sanhedrin was the special province of the 
priestly aristocracy, who were undoubtedly the prevailing, 
though not the exclusive element in the council. Josephus 
makes the definite assertion that after the death of Herod and 
the deposition of Archelaus 4C the administration of the state was 
in the hands of an aristocracy ?? and 41 the government of the nation 
was entrusted to the High Priests” 4 But the priesthood wras 
not in complete control, for the Sanhedrin must have included 
a certain number of lay members, and wre must also allow for 
the growing power of the Doctors of the Law, or Scribes, wrho 
had had a place in it ever since the time of Queen Alexandra 
(69 b.c.) and had gained considerable influence during the reign 
of King Herod. This is why Schurer is justified in his con- 

1 Jos., Ant., xii, 3, 3. 
2 The texts on which this assumption is based are collected in LXXV, 

ii, 192. 
3 According to Jos., Ant., xix, 9, 3 ff.. it was before this avviSoiov 

that the young King Herod was summoned to answer for his behaviour 
and actions in Galilee. — Bachelor (Das Synedrium in Jerusalem, 1902) 
maintains that there were two councils, having respectively religious and 
civil jurisdiction. Such a division of authority would have been quite 
foreign to the customs and feelings of the Jews, and there is no proof 
that it existed. Cf. CCL, i, 9. 

4 Jos., Ant., xx, 10, in fine : aoioruoxQcrda fiiv fjv rj Tiohrela . . . rip 
Si ccoocrcaalav rov eSvov; oi do/iegsi^ izce^ioTevomo. Note that Josephus 
does not always call the Council a-widgiov. He also uses the term fto-v/dj 
(B.J., ii, 15, 6 ; ii, 16, 2, etc. Cf. LXXV, ii, n. 18). The New Testa¬ 
ment has the expression ngea^vregtov (Luke xxii. 66 ; Acts xxii. 5) and 
yegovaia (Acts v. 21). 
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elusion that in the Roman period the Sanhedrin was composed 
of two elements : 44 the priestly nobility of the Sadducean group 
and the Pharisaic doctorsP 1 

We do not knowr the exact numbers of the Sanhedrin, nor 
how its membership was maintained. There is a tractate on 
the Sanhedrin in the Mishnah,2 but it supplies no satisfactory 
answer to these questions. We read in i, 6, that 44 the Great 
Sanhedrin is composed of 71 members and the little Sanhedrin 
of SB.—How can you tell that the Great Sanhedrin should have 
71 members ?—It is written : Gather unto me seventy men of the 
elders of Israel; and these, with Moses, make 71. Rabbi Jehuda 
is of opinion that there should be only 70 (including Moses).55 
The scriptural reference is to Numbers xi. 16. It is not impos¬ 
sible that the Sanhedrin really did conform to this text by 
fixing its numbers at 70 or 71, though it is equally likely that 
the Talmudic Rabbis suppressed the real membership in favour 
of the sacred number. On the whole the statement of the 
Mishnah seems plausible. 

The aristocratic character of the Sanhedrin makes it 
probable that its members did not change from year to 
year, and were not elected, but that they were co-opted for 
life3; it is also possible that some or all of the members 
wTere appointed directly or indirectly by the Romans during the 
period of their domination. It is a problem which we cannot 
solve. 

On the other hand, we do know that the members were 
not all of equal rank or privilege. The tractate called Sanhedrin 
makes the following statement (iv, 2) : “ In cases where there 
is no question of a death sentence, anyone (i.e. any member) may 
give judgment, but in the trial of capital offences only priests, 
Levites and those Israelites who are qualified to ally themselves 
with a priestly family by marriage shall do soP Israelites thus 
qualified were those wTho were free from all taint of mixed 
marriage and could supply proof of a Jewish lineage that was 
both ancient and undefiled. As to the component elements 
of the council both Josephus and the New Testament refer 
to High Priests (aQ%i£Q£lg), Scribes (ygayparslg) and elders 
(TzmafMrsQQi) as belonging to it. The primacy clearly belonged 
to the High Priests, who were sometimes given the significant 

1LXSV, ii, 197. 
2 There are several critical translations in English and German. Cf. 

Herbert Danby, Tractate Sanhedrin. Mishnah and Tosefta, London, 1919, 
pp. xvi-xviii. 

3 LXXV, ii, 199. A passage that supports this hypothesis will be 
found in Sanhed., iv. 4. 
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title of oi aoyovTe;,1 or chiefs. It is obvious that these men 
neither were, nor had been, all High Priests. The term aoyjsoel; 
must have been used to designate any of the higher offices' of 
the priesthood, and even members of those families qualified 
to fill them. 

Josephus has a sentence in his Antiquities that seems to 
hint at a sort of executive committee within the Sanhedrin. 
He is telling the story of a dispute between Herod Agrippa II 
and the Temple personnel.2 Claudius had made this son of 
Herod Agrippa I King of Chalcis, and had added the courtesy 
title of “ King of the Temple.” Agrippa then proceeded to 
build out a balcony from the palace, giving him an excellent 
view of all that went on in the sanctuary ! The priests retorted 
by building a wall to block his view, but having made sure that 
the procurator, Festus, was sympathetic,3 Agrippa gave orders 
to have it pulled down again. Thereupon the Jews appealed 
to the Emperor, Nero, for they declared that they could not 
outlive the destruction of any part of the Temple” With the 
permission of Festus they sent to Rome “ the ten foremost men 
with the High Priest Ishmael and Elkias the treasurer.” 4 The 
question is -whether this was an ad hoc delegation consisting 
merely of ten distinguished persons, or an organized group 
with recognized functions. If we accept the second explana¬ 
tion, as I am inclined to think we should, the group must 
almost certainly have consisted of members of the Sanhedrin.5 

Further, when we are told at the beginning of the descrip¬ 
tion of the Atonement ritual in the Mishnah (Yoma, i, 1), that 
the High Priest leaves his apartment and goes into the “ Hall 
of the Assessors,” this surely gives us the clue as to where the 
committee usually sat. 

We are better informed as to the question of who presided 
over the Sanhedrin. The Mishnah 6 would have us believe the 
Council was under the guidance of a president (nasi) and a 
vice-president (ab-beth-din), heads of the schools of Scribes, 
like Gamaliel I, and his son Simon; but these are Rabbinical 
fantasies induced by memories of that other Sanhedrin which 
flourished after a.d. 70, and which we have been at pains to 
distinguish from the one we are now discussing. Both Josephus 

1 Acts iv. 5 : rov; aoyovza; xal rov; xgeopvTeoovs xal zovg yoauixaTEl^, 
& IsQovaa/.r/fi. Texts in LXXV, ii, 200, n. 34 and 33. 

2 LXX7, ii, 222. Cf. Acts iv. 6 : "Awclq 6 dqyyeqsvg xal Kaidtpag xal 
’IwamrjQ xal 3A/xgav5oo; xal dmi ipav ix yevovg dofjsoanxov. 

3 Festus held office from a.d. 60 to 62. Cf. LXXV, i, 779. 
* Ant., xx, 8, 11 : rmg Ttomroug. Ssxa, xal *IafidsKop top dg^iegsa xal 

E/jxlav top ya^ocpvXaxa. 
s hXX¥, ii, 201 ff. 3 LXXF, ii, 202 ; CGLXXXI, n. 7. 
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and the New Testament witness to the leadership of the High 
Priest. Josephus represents this dignitary as the guardian of 
the laws, and tells us that he acted as judge in litigation and 
cases of crime, and even as an arbiter for other courts in diffi¬ 
cult cases.1 This is in harmony with the evidence of the New 
Testament,2 and there is certainly no reason to waive this 
evidence in favour of Rabbinical tradition.3 In point of fact 
the first president of the Sanhedrin to take the title of nasi 
was Rabbi Judah, who is supposed to have compiled the Mishnah 
at the end of the second century a.d. The belief that it was 
the High Priest who presided over the Sanhedrin gives a charac¬ 
teristic touch to the picture of a governing body which corre¬ 
sponds to what might have been expected of a people whose 
whole life was centred in its religion. 

The question of the scope of its power has given rise to a 
good deal of discussion.4 There is no doubt that it was held 
in great respect by all the Jews ; the point is whether its 
decisions were legally binding outside Palestine. Quite pos¬ 
sibly during the rule of the procurators its legal validity was 
confined to Palestine or even to the province over which the 
procurator had power, but its moral authority was none the less 
recognized outside—in Galilee for instance, or wherever there 
were organized Jewish communities.5 It represented a great 
spiritual force which to some extent counterbalanced the 
material power of the alien rulers. 

The Sanhedrin dealt with every problem that had any con¬ 
nexion with religion, however remote. There were the offences 
dealt with by the Law, questions of marriage and divorce, 
heretical opinions, genealogies, the calendar, and all those cases 
on which it was often difficult to get a clear ruling, but which 
were of great importance for the Jews.® It also acted as the 
civil court for Jerusalem and as a court of appeal or arbitration 
for the other toparchies.7 The general opinion is that it could 
try criminal cases as well but could not pronounce the death 
sentence without the sanction of the Roman governor.8 The 
chief evidence for this is the Gospel accounts of the trial of 
Jesus, particularly the perfectly definite statement which John 
puts into the mouths of the Jews (xviii. 31), namely, “ It is not 
lawful for us to put any man to death.” But the opinion also 
receives support from various other facts. Por instance, we 

1 C. Ap., ii, 23; Ant, iv, 8, 14. 
2 Acts v. 17 ff. ; vii. 1; ix. 1-2 ; xxii. 5 ; xxiii. 2, etc.; Matt. xxvi. 

3 and 57. 
3 LXXV, ii, 205. 1 XLVII, ii, 142. 6 LXXV, ii, 206. 
6 LOTI, 143. 7 XLVII, 2, 148 ff. ; LXV, xi, 94; LXXV, 208 ff. 
8 LXV, loc. cU.; LXXV, ii, 209. 
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note that under Herod the right of criminal jurisdiction, appears 
to belong not to the Sanhedrin but to the King himself; but 
since we know that he and all the Herodians had small respect 
either for tradition or for what we may call legality, their policy 
with its obvious' intention of reducing the Sanhedrin to a purely 
religious court, is no proof whatever that they were legally 
entitled to make these restrictions, but rather suggests the 
opposite.1 Further, it seems quite certain that when Rome 
took over the direct rule and restored to the Sanhedrin its 
former powers, the scope of the council was rather enlarged 
than restricted; though this did not prevent the procurator 
from making use of his jus gladii, without reference to any 
Jewish court, in the case of brigands or seditious subjects, or 
from using any coercive measures which he thought necessary 
in the interests of Rome or of public tranquillity.2 

Are we then to believe that the powers of the Sanhedrin 
did not include that of pronouncing the death penalty ? Jewish 
Law specified a number of capital offences, especially in re¬ 
ligious matters. Could its exponents legally pronounce and. 
enforce the sentence ? Jus ter 3 has made a detailed study of 
the Talmudic texts which, together with the New Testament, 
have formed the chief basis for the negative reply generally 
given to this question. He makes it clear that, contrary to 
the usual assumption, the Sanhedrin had full liberty to inflict 
the death penalty on Jews for religious offences. It is true 
that after a.d. 70 it only kept these rights on sufferance. It 
would have been strange if the government of the second and 
third centuries had allowed it a privilege which had been with¬ 
held before the Great Rebellion, but it is understandable that 
a practice which had been generally recognized in the first 
century should not have been formally prohibited later. 

II 

The Temple 

The Sanhedrin then was the most powerful weapon of the 
priestly class,4 who made use of its authority to enforce the 
material submission of the rank and file of Jews to the dictates 

1 XLVII, ii, 128-30, where the main facts are mentioned in the notes. 
2 In fact all the cases dealt with by the procurators are cases of sedition 

or of banditry ” (XLVII, ii, 147). A list of these eases is given in a note. 
3 XL YU, ii, ISSff. 
4 It sat in some special place which Josephus refers to as jSov/.^ or 

fjQVAsvtyqiov v, 4, 2 ; vi, 6, 8), and which must have been on the 
eastern side of the Temple mountain. C/. LXXY, ii, 210 ff. 
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of the Law. By means of it they could command or forbid; 
and by its means also they had the opportunity of turning 
every case into a religious problem and setting up a religious 
.—or perhaps we should say a clerical standard by which every¬ 
thing in Israel should be judged. 

But the priests had a further hold over the people, for they 
were the natural and acknowledged guardians of the Temple, 
whose duty and privilege it was both to preserve the cult and 
to administer it. Thus the High Priest, who was the head of 
the priesthood, enjoyed very considerable power, not only in 
strictly religious matters, but also through his leadership of an 
organization in which the boundaries separating politics from 
religion and theocracy were so ill-defined. 

The most important effect of the Restoration had been to 
establish the supremacy of the clerical element in the Jewish 
state over the lay population. As a natural result of the 
vicissitudes of the political life of the chosen people, the High 
Priest (kohen haggadol) had become their real head, just as the 
restored Temple had become the real centre of their life.1 It 
was about the middle of the Persian period that the High Priest 
attained this position, which he kept until the reign of Herod. 

I have already mentioned that when the Hasmonseans, who 
came of priestly stock, became kings, they also assumed the 
title and office of High Priest,2 which was the easier for them 
in that their predecessors in the second capacity had already 
taken the rank of princes. They held fast to the dual principle 
which ensured their possession of the office and its transmission, 
namely, that it was for life and was hereditary. It was further 
reinforced by all the material and moral authority of the 
gerousia, since it was the High Priest who presided over the 
Council. 

It goes without saying that the power of the priesthood 
had diminished after the intervention of Rome, and under the 
tyranny of the Herods. In the first place, the precious dual 
principle mentioned above no longer functioned; the High 
Priesthood had ceased to be hereditary and tenable for life. 
Herod and the Romans set up High Priests and pulled them 
down again as their interest or their fancy might dictate. And, 

1 LXXF, ii, 215 ; CCLXVm, 275 ff 
2 ScMirer rightly observes (LXXV, ii, 315, n. 2) that the princely rank 

of the Jewish High Priests was no exception in this part of the Orient. 
The inscription of Tabnith, King of Sidon, which was discovered in 1887, 
reads : 44 Tabnith, priest of Astarte, King of Sidon, son of Eshmunazar, 
the priest of Astarte, King of Sidon.” Cf. Rev. Archeologique, 1887, 2. 
The dynasts of Chaleis were described on their coins as both d.Q%ieQeTq 
and tsvQaQ%m. 
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secondly, another influence—that of the Doctors of the Law, 
which we shall discuss later—had grown up alongside that of 
the priesthood, and the frequent clashes of opinion between the 
Temple and the Schools helped to weaken the prestige of the 
High Priest.1 But for all that he was still the Primate of 
the Jewish nation, for the Jews still held that the priesthood 
played an essential part as mediator between God and Ms 
people.2 His moral authority remained very great even though 
it was now shared with the Rabbis, and he still preserved Ms 
all-important privilege of presiding over the Sanhedrin. If the 
High Priests could no longer be regarded as a dynasty they 
did constitute a very special and exclusive aristocracy, for they 
were invariably chosen from the same small group of families. 

It must not be forgotten that in the post-exilic period the 
whole Jewish nation only possessed one altar, and that this altar 
was inaccessible to the lay population and the lower orders of 
Temple priests, the High Priest alone having the full sacerdotal 
powers required for the acceptance of Jahweh. In the old 
days Israel had certainly not practised such a rigid exclusivism, 
but these theocratic innovations and the priestly encroachments 
which were responsible for them had gained such a firm hold 
that they wore attributed to Moses, that is to say, to Jahweh 
himself. Already the ritual customs of pre-exilic days had 
passed out of the memory of Israel.3 

The practice of selecting the High Priest from a small group 
of families had two results. On the one hand, the families in 
question gained in prestige by his reflected glory, and, on the 
other, they did what they could to strengthen Ms position, since 
his downfall would immediately and vitally affect their own 
security. Even to belong to one of these privileged families 
was a considerable distinction. Thus we find Josephus placing 
the sons of the High Priests (viol rcbv ag^tsoecov) side by side 
with the High Priests themselves (ao/jsoelg) in Ms list of the 
most important Jews who took sides with Rome in the Great 
Rebellion.4 These sons of the High Priests are also referred, to 
in the Misknah 5 as the rightful authorities on matrimonial law, 
as though a wrell-recognized tradition had already established 
them firmly in that capacity. Another passage 6 tells us that 
letters addressed to the sons of the High Priests sometimes 
reached the Temple from foreign lands, a fact which at any 

i EB, art. Priest. 2 LXXV, ii, 225. 
3 EB, art. Priest On the origins of these institutions, which had been 

suspended long before Jesus was born, ef. XVTO. 
4 Jos., B. J., vi, 2, 2. 5 Ketkabothy xii, 1. 
6 Mishnah. Okaloih, xvii, 5. 
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rate serves to prove that these aristocratic families enjoyed a 
very vide reputation.1 We shall be considering later the part 
the High Priest played in the Judaism of the Dispersion. But 
in Palestine, however much his position might be questioned 
or challenged, he remained supreme, and when he officiated in 
state in the Temple, surrounded by all the pomp and cere¬ 
mony of one of the great festivals, the people who thronged 
behind him forgot for a moment the humiliation of their earthly 
lot, forgot the Greek or the Roman yoke, and were lifted up 
with him to Jahweh, their God.2 

The High Priest himself received the support not only of 
the caste of High Priests and sons of the High Priests, but also 
of the entire priestly class.3 This was an exclusive caste which 
only recognized legitimate children of the stock of the “ Sons 
of Aaron.” 4 Every aspirant to the priesthood had first to 
validate his genealogy. This was no empty formality. At the 
time of the Return there was a general investigation, and all 
families failing to pass the test were rigorously excluded from 
the priesthood. Josephus boasts that he discovered his own 
family tree (or enough information to enable him to reconstruct 
it) “in the public registers” {iv raiq dryxocrloug dsXrocq), that 
is, among the archives. Precautions were also taken to keep 
the blood of the priestly families from defilement. A priest 
might only wed a virgin or a widow of Israel.5 And even a 
descendant of Aaron who fulfilled all the required conditions 
was not certain of admission. He had first to be nominated 
by the Sanhedrin and undergo a rather elaborate ritual of 
consecration, lasting seven days.6 

Once consecrated, a priest was considered holy and the Law 
hedged him round with special prohibitions, so that he might 
be sure of preserving the ritual purity necessary to his office.7 

He was, in fact, set apart from the rest of the Jews. He was 
maintained by the offerings of all kinds which poured into the 
Temple, only a small part of which were consumed on the 
altar to the glory of Jahweh. 

1 LXXV, ii, 223. 
2 See the eulogy of the High Priest, Simon, son of Onias, in Ecclus. 1., 

especially verse 11 ff. 
3 EB, art. Priest; LXXF, ii, 226 ff. 
4 Exod. xxviii. and xxix. ; Lev. viii. and ix. ; Num. xvii. and xviii. 
5 The High Priest himself could only marry a virgin, who had to be 

chosen, at any rate in the first century a.d., from a priestly family. Cf. 
Philo, Be monarchia, ii, 11: ptovov yvvalxa tzoqOsvov, alka xai ligsiav ef 
iegsav. 

■& LXXF, ii, 231. 
7 Num. xix.; Lev. xxi. 1-4; 11-12 ; Ezek. xliv. 25-7. 
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The Levites were not of the same rank as the priests. Before 
the Exile the distinction was not very clear ; but later it was 
well marked. They were not allowed to take any part in the 
cult, or even to enter the inner sanctuary. Their business was 
to see that the Temple vTas adequately protected, to mount 
guard at the gateways, and to sing in the choirs. The cult 
itself was in the sole charge of the priests.1 It was inevitable 
that these men, whose function was the conservation of the 
cult, should represent the tendency of religion to become static.2 
A great part of the esteem in which they were held wTas due to 
their position as functionaries of the Temple. 

Ill 

The Temple Worship 

The Temple was the centre of Jewish national life.3 In its 
service Israel found the communal satisfaction of its deepest 
and most vital impulse, and at least an illusion of national unity. 
We can see by the wealth of detail given in the Mishnah and 
the Gemara, which were compiled many years after its destruc¬ 
tion, the place which it held in the minds and affections of the 
Jews. 

This is not the place for a description of the Temple cere¬ 
monies or the daily life of the priests and Levites who took 
part in them. Suffice it to say that the cult required the ser¬ 
vices of priests of all ranks, and the Temple staff must have 
been very large, since Josephus reckons it at twenty thousand 
souls. It was divided into twenty-four “ courses,” each course 
being responsible for the service during one week.4 Every 
course therefore included priests, Levites and a company of 
laymen, called a inaamad, or 66 station.” Thus the whole popu¬ 
lation was divided up among the twenty-four groups, and any 
layman living in or near Jerusalem had to make his appearance 
at the Temple and be present at all the ceremonies of the cult 
whenever the turn of his station came round. Those who lived 
further from Jerusalem wrere supposed to assemble in their own 

1 EB, art. Temple Service, § 85. 
2 EB, art. Priest, characterizes these as part of the 64 un-progressive 

traditional side of religion 
3 Cf CCLIII, 97-118, which deals particularly with the overshadowing 

of the Temple cult "by the Law. It was really the Torah that united the 
Jews, not the Temple. 

4 Jos., Vita, i, 1, claimed to belong to the first of these courses 
(mismar — ipr^pLeoia), which had also included the Hasmonseans. It was 
Joarib’s course (I Macc. ii. 1). 
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synagogues instead, to pray and to read from the Scriptures, 
so that the whole course might unite at least in spirit with 
what was taking place at the Temple itself. Hence it was only 
a small fraction of each maamad that actually took part in 
the Temple rites. 

The personnel of the Temple 1 was composed of (1) digni¬ 
taries, that is to say the High Priest (kohen haggadol), the 
Captain of the Temple (segan) who commanded the armed guard 
which performed police duties and if necessary defended the 
Temple against attack ; his inferior officers, called seganim 
(probably corresponding to the argarriyol of Luke xxii. 4); 
and the heads of the twenty-four courses ; (2) priests and 
Levites; (3) treasurers (gizbarim, Greek ya&cpvXaxeg), all those 
officials concerned with general administration, with the com¬ 
missariat, and with various kinds of equipment, offerings and 
treasures ; (4) porters to open and shut the gates at the proper 
times and prevent Gentiles (goyim) from entering, and police 
agents ; (5) special functionaries who prepared for the daily 
public services, and (6) musicians (mesorerim = yaXpcodoi, 
isQofdXrcu, vfivpdoC), who were mainly drawn from three Levitical 
families. They were very numerous, and were also divided 
into twenty-four courses.2 

The organization of the Temple was thus a complicated 
business and even its ordinary routine involved the co-opera¬ 
tion of a host of men specially dedicated to the service of 
Jahweh. The duties of a Temple servant may have lacked 
variety 3 by reason of constant repetition, but they were both 
absorbing and important—and were so considered by the whole 
Jewish community. No provision was made for the teaching 
of the Law in all these ritual activities, but although the Temple 
did not teach, it set an example of rigorous exactness in all 
that concerned the cult, and its leaders, with the support of 
the Sanhedrin, did everything in their power to ensure the 
obedience of Israel to the prescriptions of Jahweh. 

The central event in the life of the Temple was the daily 
sacrifice on behalf of the people, which was publicly offered to 
Jahweh morning and evening. It was accompanied by a 
lengthy and imposing ceremonial, following a detailed ritual, 
and was accompanied by many private sacrifices. Our infor- 

1 LXXV, ii, 262 ff. 
2 EB, art. Temple Service, §§ 35 and 86. 
s I am speaking only of their duties in the Temple. Apart from their 

weeks of service, they could choose whatever employment they liked, 
provided it was honourable. Many of them were merchants. Cf. CCL, 
i, 82. 
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mation on this subject is derived from the Misknah and is not 
always very clear. On feast-days and on the Sabbath there 
were additional sacrifices and an even more elaborate cere¬ 
monial. The point which calls for special notice in all this is 
the way in which the whole population was associated in the 
most important act of the cult, the act which really linked the 
celebrant with his God; namely, the sacrifice. This act was 
both symbolic of the nature of the relation between Jahweh 
and Israel, and a manifestation of God’s actual presence (which 
no Jew could doubt) in the midst of his people on the Temple 
hill. 

No matter where he had built Ms house or pitched Ms tent, 
every Jew lifted Ms eyes and Ms heart to this chosen spot, the 
holiest of all the holy places sanctified by God’s majesty. And 
the Temple was almost as much the centre of the public life of 
Jerusalem as it was the shrine of the national religion. The 
inner courts were sacrosanct and closed to all profane activities, 
but in the outer enclosures gatherings of all kinds took place, 
and the treasure chambers where Jahweh’s gifts were stored 
served also as strong-rooms in which costly private possessions 
might be deposited for safe keeping. The stricter Jews even 
came to feel that this mingling of the sacred and the profane, 
and this thoroughly practical use of the holy place, was not 
entirely satisfactory. They complained, for instance, that the 
Temple was used as a thoroughfare, and that trivial trans¬ 
actions took place on the threshold of the House of God. For 
instance, money-changers had their booths in the outer courts, 
where they provided pilgrims with supposedly pure money in 
wdiich to pay their Temple dues. 

This brief outline wifi. be enough to show the nature and 
importance of the authority exercised by the priesthood in the 
Jewish world of Palestine, and at the same time to set the 
Gospels in the Mstorical perspective necessary for their right 
understanding. 



CHAPTER YI 

THE LAW. THE SCRIBES. THE SYNAGOGUES 

I 

The Torah 

THE keystone of this whole edifice of priestly authority 
was the Torah. In its name the High Priest, the priest¬ 

hood, and the Temple itself as an institution, claimed and 
exacted the obedience of Israel. The word Torah means 
“ doctrine ” or “ teaching,” in particular, “ religious teaching.” 
It is generally rendered by the Law, following the Septuagint, 
and also Josephus and Paul, who use 6 voyog; but this is not 
an exact equivalent. The term Law, with its suggestion of 
formalism, rigidity and dryness, fails to represent the infinite 
variety of meaning in the word Torah.1 The sovereignty of 
the Torah is one of the essential factors of Late Judaism and 
demands special attention. The Law had always been the 
central interest of the Jews, but it had never attained, before 
the exile, the absolute and despotic sway which it exercised 
over post-exilic Judaism.2 This was due in part to the deter¬ 
mination of the priesthood of the Return, but above all to the 
disappearance of that natural check to formalism, the pheno¬ 
menon of Prophecy. 

At the beginning of the Restoration prophecy as an institution 
was already at the point of death,3 though it produced Haggai 
and Zechariah. It seems strange to find Nehemiah, who played 
an important part in the reorganization of Israel after the 
Return, placing the prophets in the enemy camp. “ Remember,” 
he says, u 0 my God, Tobiah and Sanballat according to their 
misdeeds, and also the prophetess Noadiah, and the rest of the 

1 Bibliography : LXXV, ii, 305#.; 464 #. ; CCLIII, 119#.; 
COLXin, 60#.; XXXIII, 30#. 

2 LXXV, ii, 305. 
3 LIX, 238. It is quite possible that the disappearance of prophetic 

activity has been exaggerated, and that although the institution had 
decayed the tendency persisted. The careers of John the Baptist and 
of Jesus himself constitute arguments of some weight in favour of such 
a view. 
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prophets , that would ham put me in fear” 1 This .hostility is 
natural for the Law (of which Kehemiah is the exponent) must, 
in its strict and narrow form, always hate and fear the prophet, 
the mystic, that independent and often unorthodox element 
in religion. For the inspiration of the prophet is emotional 
in character, and emotion has small patience with the shackles 
of immutable law. After the Return prophecy merges into 
apocalyptic, and. with the book of Daniel the former begins 
to be superseded by the latter. 

This form of prophetism may strengthen and uplift religious 
emotion, but it does not encourage the spontaneous outpourings 
of natural piety. On the other hand there is no difficulty 
whatever in reconciling it with legalism. The future belonged 
to the Doctor of the. Law, the man whose function it was, 
to expand and adapt, to add interpretations, explanations, 
commentaries and glosses to the traditional ordinances of 
Jahweh. 

Till then the Torah had been alive. That is to say, it had 
undergone whatever alteration, revision and expansion was 
necessary to keep it more or less in harmony with the various 
requirements of successive generations. But the Law codified 
and published by Ezra and Nehemiah was the work of the 
Scribes and priests of the Captivity. It had no relation to life, 
no possibility of immediate application, and reflects an ideal 
of static perfection, the familiar clerical desire for some settled 
and final scheme of organization. Its motive was to establish 
a theocracy, and at the same time to authenticate and justify 
it. Priestly authority is by nature conservative; one could 
scarcely imagine it otherwise. And, although the exegesis of 
the Scribe might mould or stretch the meaning of the text to 
cover cases that the lawgivers had not foreseen, it had to start 
with the assumption that the text itself was fixed and inviolable. 
The law was believed to contain the absolute and unquestionable 
will of God, and its prohibitions •were in a sense a test of the 
unquestioning obedience due to the Lord of all, a test making 
the same demands on the pious Jew' as the tabu upon the Tree 
of Knowledge made on Adam in Eden. Hence the Torah itself 
became the object of an actual cult. It was personified as the 
wre!l-beioved daughter of God, begotten before the world began 2; 
Jahweh w'as said to devote his leisure hours to its study, to 
observe it himself and to read aloud from it on the Sabbath.3 

1 Neh. vi. 14. 
2 EceJus. xxiv. 8 ff.; Baruch iii. 27-iv. 2. CJ. CCLXYI, i, 74. 
3 LXXXVTO, 296; L. de Grandmaison, Jesus-Christ* Paris, 1928, ii, 

8-9 and note. This notion may. seem less incongruous if the reader bears 
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Needless to say, there was no mention of the alterations and 
embellishments which it had often received from the hands of 
man. Moreover, the paradox was ignored by which the God 
of justice and of mercy, whom the prophets had proclaimed 
as universal and absolute, was invested with the moods and 
caprices of some local deity, granting Israel a unique and certain 
means of gaining Ms favour through the study and practice 
of a complex code of rites and observances better suited to the 
worship of the Baals of Canaan, and in fact mainly derived 
from this source.1 The universal opinion in Palestine was that 
of Ben-Sira : “ All these things are the hook of the covenant of 
the most high God, even the law which Moses commanded for an 
heritage unto the congregations of Jacob” 2 

Henceforth the Torah could only be regarded as the un¬ 
alterable Rule and absolute standard of all religious life ; the 
sole and immediate source of God’s truth. And it followed 
that the constant reading and pondering of the Scriptures 
came to be looked upon as the religious exercise par excellence, 
far more necessary even to the layman than participation in 
the cult, which, owing to his lack of special knowledge, could 
only be a passive one. The piety of Israel was measured in 
terms of its extreme veneration for the Law even more than 
by the exactness of its observance, for in practice certain con¬ 
cessions had to be made, otherwise the life of the community 
would not have been tolerable, but these concessions rather 
added to than detracted from the respect in which the letter of 
the law was held. And any member of a Jewish community 
who failed in the necessary reverence might be dealt with very 
severely.3 

As a matter of fact, the Torah does not promulgate dogmas 
or metaphysical ideas, or even, properly speaking, any system 
of ethics. It makes definite and final statements about the will 
of God and his omnipotence, and lays down certain practical 
rules, either negative (prohibition) or positive (commands). 
The strict observance of these rules is an absolute necessity 
for the good Jew, because only by this means can he retain 
that legal purity upon which a right relationship with Jahweh 
depends. The effort to preserve this purity easily becomes an 

in mind the story from Raymond of Capua (Legende majeure de Saints 
Catherine de Sienne, i, chap, xi, 112), in which Jesus comes daily in person 
to read the Psalms with the saint in her cell. 

1 Ecclus. xxiv. 22. 
2 LVin, 513. On the content and various aspects of the Torah, 

c/. acini, no. 
3 Philo himself emphasizes this danger. Cf. C. Conybeare, Myth, 

Magic and Morals, London, 1910, 158. 
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obsession. It gives birth to innumerable minor rules of ever- 
increasing particularity, which seek to anticipate and provide 
for every conceivable shortcoming.1 

Disagreement might arise over the interpretation and con¬ 
sequent application of one of these rules. This produced 
disputes of surprising bitterness among the Jews, showing at 
least the importance attached to the solution of the problem. 
I will cite only one random instance 2 out of many. At the 
time of the celebration of the Feast of the Tabernacles, the 
Priest-King, Alexander Jannaeus (104-78 b.c.), was officiating 
before a congregation of the people. Instead of pouring the 
lustra! water on the altar he made as though to sprinkle it on 
the ground, thus affirming his choice between two forms of 
ritual, each of which claimed its adherents. Unfortunately 
most of those present belonged to the opposing faction, whose 
ceremonial had been slighted. They had come to the feast, 
as custom required, bearing a palm in one hand and a lemon 
or citron in the other, and Jannseus had hardly made his ill- 
timed gesture when the crowd, seized with violent indignation, 
began to pelt him with the fruit. The prince "was furious 
and ordered his guard of mercenaries to attack the mob, 
.which they did, leaving the ground strewn with dead and 
wounded.3 

The casuistry which grew up around the Torah will be con¬ 
sidered later in connexion with the doctors and Scribes who 
were responsible for it. It is enough to say here that it formed 
a dense and almost impenetrable jungle whose tortuous paths 
only the initiate might tread. He, and he alone, would have 
the inestimable advantage of knowing whether or not it was 
lawful to eat an egg laid on the Sabbath; whether he might, 
on that day of rest, set up a ladder against his dovecote to 
examine the cause of some disturbance there, or whether water 
poured from a clean vessel into an unclean one contaminated 
the source as well. The observance of the Sabbath raised 
especially thorny points and the scrupulous Jew had to make 
use of ail Ms alertness and discernment to avoid the many 
pitfalls it presented. 

1 COCII, i, 100, n. 1. 
2 Jos., Ant., xiii, IS, 5 ; xiii, 98 ff. 
3 I. Levy (CCLXXYII, 243 and n. 3) doubts the authenticity of this 

incident because it reappears in the Babylonian Talmud (Sukkah, 48, b) 
in a different setting, the hero on this occasion being not Jannseus but an 
anonymous Sadducean priest. If the incident itself is genuine, as M. 
Levy believes, I do not see why the Talmud should be preferred to 
Josephus. In any case, whether, it was a question of a priest or a king, 
the main point of the story, the fury of the people, remains unchanged. 
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The natural deduction would be that all this dry legalism, 
this hypertrophied scrupulosity, which Renan rightly calls the 
“ rust of religion,” ended by utterly extinguishing the flame of 
true religion in Israel, but this was not the case. The spirit 
of legalism was counterbalanced by a new and very different 
impulse which was manifested in the Psalms. They are imbued 
with a spirit of warm and spontaneous personal piety, that 
seems like a direct heritage from the religion of the Prophets. 
Probably the explanation is that the immediate result, of the 
Return was a strong wave of spiritual life out of which the 
Psalter sprang. 

It is clear that the written Law, ascribed to Moses, was 
accorded supreme and absolute authority; but this was only 
theoretical. In practice this authority appertained to the 
interpretation “ according to the tradition.” 1 In itself the 
Torah was simply the dead letter. What gave it vitality was 
the work of the Scribes who adapted it to the needs of the 
moment and brought it into contact with the daily life of men. 
1 have already pointed out that the redactors of the Targums 
had no hesitation in altering any passages which might offend 
the susceptibilities of their contemporaries, and this tendency 
was general in Israel about the time of the birth of Jesus. 
Passages of the Scriptures which seemed out of date were either 
ignored or else so transformed that they acquired a new 
meaning.2 Even the Midrash completely misrepresents a 
number of the old ideas which it undertakes to clarify and 
explain. But after all the tractate Sopherim tells us that God 
taught Moses forty-nine different ways of interpreting the 
Law,3 which leaves the commentators quite a comfortable 
margin.4 

The Torah alone could not have nourished and sustained 
the vitality of the religious life of Israel; what provided the 
necessary flexibility and variety was the tradition. Custom 

1 This is the naQddocig tojv TZQaafivTEQcov ; Mark vii. 3-5 ; Matt. xv. 
2 ; Jos., Ant., xiii, 16, 2. Cf. Gal. i. 14 ; CCLXVI, i, 38 ; CCLIII, 153- 
161. 

2 CCLXXX, 155. 
3 CCLXXX, 33-37. 
4 It is, moreover, a relevant fact that in the time of Jesus the Nebivm, 

or Prophets, were considered canonical together with the Torah ; which 
accounts for the phrase, “ the Law and the Prophets ” which occurs in the 
Gospels and in the writings of the Rabbis (EB, art. Canon, § 42, and 
CCLHI, 142 ff.). Moreover, some of the Kethubim were already generally 
accepted as part of the Scriptures (cf. Ben-Sirtfs Prologue. 1 Macc. vii. 

. 16 cites Psalm Ixxix. 2, as Scripture : %axa xov loyov 6 eygaye). These 
writings yield even more readily than the Torah to the ingenuity of the 
commentators. 
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(•minhag) had always played a large part in the everyday life 
of the Jews, and Ezra reckoned with this when lie drew into 
the orbit of the Torah a number of ancient practices which were 
quickly added to the code sponsored by Jahweh. The first 
function of the commentators was to elicit from the Scriptures 
such religious precepts as seemed suitable to the age in which 
they lived, and to study God and man and their mutual relations 
so that the best possible balance might be struck between the 
will of the Creator and the interests of his creatures. It was 
the fulfilment of this task, at once doctrinal and ethical, which 
gave rise to the HaggadahJ In the second place, the commen¬ 
tators strove to subject the precepts of the Torah to a searching 
legal analysis, with a view to defining them more rigidly, and 
also to enlarging the scope of their application. They sought 
to follow them out to their logical conclusions and to seize 
and express the true meaning of the unwritten Law, which was 
soon held to be just as much the acknowledged w^ord of Jahw’eh 
as the Scriptures themselves. This accretion, mainly legisla¬ 
tive, constitutes the Halachah.2 It was this twofold stream of 
exegesis which nourished the religious life of Pharisaism, without 
which Judaism would certainly have foundered. 

II 
The Scribes, Doctors of the Law 

The heading of this section refers to the men who carried 
out this vast work of adaptation, namely, the sopherim, or 
Scribes, whose appearance I have mentioned earlier as one of 
the outstanding ^phenomena of the Restoration period and as 
an essential factor in the building up of legalism.3 Among the 
other names by which the Scribes were sometimes known are 
hakhamim (“wise men55) and Rabbis (‘"masters55).4 They 
had also the courtesy titles of abba, meaning “father,55 and 
more (;‘ guide,55 Greek Tcadriyrjnqg). 

Most scholars consider the Scribes (with the Synagogue 
which really developed from them) as the most distinctive 
creation of the post-exilic period. Their influence dates from 

1 XXXHJ, 8»jBT.; CCLXXIX, i, 161 ff. 
2 XXXIII, 86.#; CGLXXIX, 1,161, 319 and Index. 
3 Bibliography in LXXF, ii, 312 ff.: O. Boltzmann, Die jildische 

Schriftgelehrtsamkeit, 1901 ; EB, art. Scribes. Cf. CCLIII, 162 ff. 
4 This name, which became the usual one, only dates from the time of 

Christ. Cf. LXXV, ii, 316. In Greek the commonest term is ygafi/iarev;, 
hut we also find vouixo;, vopodtSdaxa/jog, dtddaxa/.og (Luke ii. 46). 
Josephus uses k^oyoafipmevg, ooqptcmjg, iSfjyrjft^g x&v nargiW v6[imv. 
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the time when Jahwism began to be identified with the appli¬ 
cation of the Law, and to become more and more the religion 
of the Book,1 since nomocracy seems to be the natural and in¬ 
evitable complement of hierocracy. But we have reason to 
believe that the earliest Scribes arose during the Exile, when 
the Jews turned their attention to the relation between the 
observance of the Torah and the state of Israel at that time. 
It was not in Palestine that Ezra matured, yet in the book 
that bears his name (Ezra vii. 11) we find him character¬ 
ized as 44 the priest, the scribe, even the scribe of the words of the 
Lord, and of his statutesNehemiah (viii. 1) refers to him in 
similar terms and depicts him expounding the law to the 
people. 

As Jewish life was reorganized along the lines laid down 
in the Law of Ezra, the Scribes gradually gained in importance 
and their special type of learning took definite shape. Probably 
the pioneers of the movement, the men who first undertook to 
study the Torah from a purely human and practical point of 
view and to make it legally applicable to doubtful cases, be¬ 
longed to the priestly class. But as the priests yielded to 
political influences and allied themselves ever more closely 
with the aristocratic followers of the long line of foreign rulers 
(Persians, Greeks and finally Romans), the Scribes became more 
definitely experts and specialists and became distinct from the 
priestly class.2 

The next step was for each Scribe to found a school (Beth- 
ha-Midrash) of which he was the Rabbi, and in which his teaching 
was followed more or less closely according to the amount 
of prestige he enjoyed. His disciples surrounded him with 
an atmosphere of reverent devotion.3 In theory he was 
unpaid and had to practise some other profession for a liveli¬ 
hood.4 

The passion with which these doctors guarded and protected 
the Torah united them into a political party when its authority 
was threatened. Thus, when Antiochus Epiphanes made his 
attempt to Hellenize Israel, it was the Scribes who incited the 
hasidim to their stubborn opposition. The stand made by these 
hasidim should not be confused with the Maccabean revolt, 
which was a much more popular movement. It seems that the 
Scribes and hasidim only rallied somewhat grudgingly to the 

1 OCLXVI, i, 35. LXXV, ii, 313. 2 EB, art. Scribes, § 14. 
3 Pirke Aboth, iv, 12. LXXV, ii, 317 quotes various passages from the 

Talmud that take this completely filial relationship of pupils to master 
for granted. 

4 Texts in LXXF, ii, 318. 
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standard of Judas Maccabseus, and that as soon as the principle 
of national independence was established, they reassumed their 
old complete autonomy in their schools.1 

Their strength lay in the fact that they did not devote 
themselves solely to a theoretical study of the Torah, but were 
also occupied in elucidating and defining its practical appli¬ 
cation. They were not only jurists and canonists, but also 
moralists and casuists.2 The tractate of the Mishnah called 
Pirke Aboth (u the Sayings of the Fathers ,?) quotes the threefold 
injunction which is supposed to have emanated from the cele¬ 
brated Great Synagogue of 444: 44 Be prudent in judgment; 
make many disciples; put a fence about the Torah” and in the 
midst of the disasters of Israel the Scribes set themselves to 
follow this advice. Even the capture and destruction of 
Jerusalem in a.d. TO did not hinder them, for the tradition of 
the Exile yielded explanations for all the trials of their people, 
explanations which made their sufferings easier to bear and 
even held out hopes of reward. They regarded these mis¬ 
fortunes as the chastisement which they had deserved at the 
hand of Jahweh, and believed that Israel would soon receive 
the due recompense of his justice and his fidelity to his Promise. 
After the destruction of the Holy City by Titus, the Scribes 
dispersed to various centres in Jamnia, Tiberias, Lydda and 
Babylon, and it ’was in the schools which they founded in these 
places that the compilation of the Talmud began. 

About the time of Jesus the sopherim were distracted by 
various different scholastic tendencies. There is no reason to 
believe that there was any actual clash of doctrines, but the 
schools varied somewhat in their spirit, and the divergence is 
noticeable in the details of their interpretations of the Law. 
They were well aware of these differences, and although we 
cannot clearly envisage or even understand the disputes to which 
these differences gave rise, there is no doubt as to their intensity. 
This characteristic of the intellectual life of these academic 
centres is important if we are to understand the religious ideas 
they promulgated. The reader should bear in mind that they 
really were schools, and not sects. 

Their differences centred round two famous leaders, Hillel 
and Shammah3 The first represented a more liberal tendency, 
a somewhat less stringent observance ; the second was in favour 
of a rigorous orthodoxy. But the evidence we have hardly 

1 IB, art. Scribes, § 15; LXXV, ii, 319. 
2 eOIiX¥I, i, 37. 
3 LXXY, ii, 359 ; OCLXFl i, 42 ; CCLXXX, 97#. ; OOLXXIX, Index 

(.Hilld, Shammai, and Schools of S. and H.); OOLXXH, 329 jgT. . 
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seems to justify an opposition which appears to have been both 
strenuous and prolonged. Any general statement of the position 
must necessarily be inadequate and over-simplified, but we 
might perhaps say that Hillel, in his exposition of the obliga¬ 
tions imposed by the Torah, emphasized neighbourly love and 
a spirit of conciliation, while Shammai, in similar cases, insisted 
on strict observance and of the absolute authority not only of 
the commands of the Torah but of the jurisprudence of the 
Scribes.1 The story runs that a Gentile with inclinations to 
become a proselyte came to Hillel one day and asked him 
what was the essential commandment of the Torah, and Hillel 
replied: “Ho not unto others as you would not that they should 
do unto you.” This saying, so thoroughly in the spirit of the 
Gospel, which occurs in Matthew vii. 12 and Luke vi. 31, in 
the form of the Golden Rule, has given rise to the theory that 
Hillel was the real teacher of Jesus. Hillel allowed divorce 
(that is the putting away of the woman) only when she was 
guilty of adultery, whereas according to Shammai she might 
be divorced for spoiling her husband’s dinner. 

It is difficult for us to realize the immense reputation and 
undisputed authority attained by some of the Scribes.2 3 The 
common people looked up to them with reverence, and women 
of all ranks showed them special favour, which Josephus at¬ 
tributes to their supposed intimacy with Jahweh.* In spite of 
this respect, however, the people were not always docile. For 
example, although the general feeling among the Scribes was 
against the impulsive acts of violence that accompanied a revolt, 
it was by no means always possible to prevent them.4 

The New Testament always classes the Scribes with the 
Pharisees, who also represented in Israel the legalistic and 
exclusivist party, but who constituted neither a sect nor a 
school. They are named together as though complementary 
to one another : e.g. “ Scribes and Pharisees, hypocrites,” in 
Matthew xxiii. 13. The redactor has not confused them, but 
connects them, as is frequently the case in the literature of 
Late Judaism. Moreover, it is perfectly natural that the 
Pharisees, whose aim was to live according to the Law, should 
have been regarded as the allies—or even the followers and 
disciples—of the Scribes, who were the interpreters of that 

1 Pirke Aboth, i, 12-15. CCLXV cites many examples, drawn from 
the Talmud, of divergences between the two schools. 

2 LXXV, ii, 351 ff. The reader who wishes to learn something of the 
early Rabbis whose illustrious names were handed down in the tradition 
should read the whole of the first chapter of the Pirke Aboth. 

3 Jos., AnUy xvii, 2, 4. 4 XLVII, i, 221, n. 1. 
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Law. Certain passages of the New Testament clearly express 
this close agreement. For instance, Mark (ii. 16) has The 
Scribes of the Pharisees” (ol ygauuarelg tmv tpaoiaaiov)^ and 
in Luke v. 30 we find “ The Pharisees and their Scribes 55 {ol 
cpaoiGaioi xal ol yoaiiitarslg avtcov). 

Nevertheless the Scribes must not be identified with the 
Pharisees,1 nor must the Pharisees be regarded as a party led 
by the Scribes ; for there were Scribes who were not Pharisees 
at all.2 It is none the less true that the Pharisees found in the 
Scribes—those leaders and inspirers of Judaism on its legalistic 
side which they also represented—a solid support and justi¬ 
fication. As for the Scribes, they may appear to be mere 
casuists and hair-splitters, but this is really a .superficial view, 
wrhich only considers the letter of their religion and not the 
feeling underneath. These subtle dialecticians, obstinate and 
vain, full of absurd pedantry about trivial details of ritual and 
observance, were nevertheless at heart deeply pious, exponents 
of a religion characterized by a broad humanity.3 It is difficult 
to form a convincing picture of their attitude with its con¬ 
trasting elements, for the modern world has nothing like .it. 
But we should do well to bear in. mind that far from ^ being 
crushed or oppressed by the minuteness and complexity of their 
practical exegesis of the Torah, they were exalted and delighted 
by it. The Torah, which they made so burdensome, was no 
burden for them. On the contrary they rejoiced in it, finding 
in its every word the visible sign of Jahweh’s love for his people. 
To the pious Jew, living in constant contact with the Law% 
which was in a sense his very life, the fulfilment of any one oi 
these prescriptions, which seem to us so -wearisome, was an act 
of infinite gratitude to God, who had deigned to vouchsafe this 
Law to Israel. 

Delight in the Law is then the keynote of the lives of the 
Rabbis,4 and we must add to this, pride in the Law, pride in 
being singled out by Jahweh’s special grace for the unique 
privilege of actually knowing the divine will and therefore being 
able to live according to it. They possessed in the Torah the 

1 CCIiXF 39. 
2 CCLXXXVT, 11 ; COLXF, foe. tit. : Die SchriftgelefiTten bildeten tin 

Stands die Pharisder tine politiseh-rdigiose RicMung. 
2 OCLXH : CCL, i; CCXGVH, 7 ff. Lagrange, LI, 7 disputes this 

conclusion. He still maintains that the whole of Judaism is confined 
within the limits of its jurisprudence and that the Rabbis cared little for the 
cultivation of piety since for them obedience to the Law was all that mattered. 
These opinions, intended to glorify the mystical side of the Christian 
religion at the expense of the Scribes, seem somewhat out of date. 

4 Montefioxe, in CCLXVH, 59 ff. 
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very embodiment of that will; there they could examine his 
every act of justice and love, and contemplate the visible proof 
of his favour, and their hearts glowed with a perpetual gratitude.1 
We must insist 2 that the real concern of the Scribes was not 
juridical, but religious. It was not a matter of simply inter¬ 
preting and administering a code but of setting forth the divine 
revelation and correlating the will of Jahweh with the realities 
of daily life. This explains the many Rabbinical precepts 
which are not the outcome of legalistic scruples but of pious 
meditations and moral considerations. Pirke Aboth (i, 1) 
attributes the following saying to Simon the Just, who is 
supposed to have been contemporary with the Great Synagogue : 
u The world is founded on three things: on the Torah, on the 
worship of God, and on almsgiving ” These ideas are expressed 
in maxims and in parables which are extraordinarily similar to 
the parables and maxims of the Gospels. I merely note this 
correspondence in passing, as we shall return to it later. 
Scholars like Nicolas, Wellhausen and Schiirer have been some¬ 
what misled by the dry and pedantic appearance of the old 
Rabbinical literature. A close and sympathetic study of the 
tradition as it is preserved to us in the older parts of the 
Mishnah 3 gives evidence of a religion that was far more ardent, 
more vital and sincere than is generally suspected. In its 
essential simplicity it resembled the religion of Jesus ; indeed 
the two teachings have more than a little in common, though 
until recently no one perceived it. There are historians who 
still share the opinion of Nicolas,4 that “ there is undoubtedly 
a great gulf between the religion of the Synagogue and the religion 
of Jesus.” Nicolas based his arguments on the contrast between 
the formal obedience demanded by the doctors without reference 
to motives or feelings, and the emphasis Jesus laid on the sub¬ 
jective springs of action; it was a choice between moral autom¬ 
atism and moral initiative. But, as he admitted himself, this 
opposition was not new. It had divided the schools long before 
the coming of Christianity, and could be traced back to the 
old antagonism between formal legalism and the more spiritual 
religion of the Prophets. 

I am emphasizing these biased opinions because I believe 
them to be of great importance. The writers of the Gospels 

1 C0XCVI1, 29 ff. 2 XXXIII, 158. 
3 Pirke Aboth, i, 1 and 5, treats of the charitable works which are one 

of the three corner-stones of the world, and of Josiah ben Jochanan’s 
injunction to leave the house unbarred and welcome needy wayfarers as 
though they were honoured relatives. Nothing could be more in har¬ 
mony with the spirit of the Gospels. 

4 GOLXXX, p. vi. 
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were hostile to the Jews, above all to the Jewish doctors ; and 
they naturally gave the impression of an impassable gulf separ¬ 
ating Jesus from the Pharisaic Scribes. But this is a distortion 
of the facts. The chasm was not really of very alarming pro¬ 
portions and there were bridges which crossed it. When all 
is said, early Christianity arose on a foundation not widely 
different from that of the sopherim, and historically speaking 
the career of Jesus would be practically inconceivable without 
the preliminary vrork accomplished by these men. It is the 
Christian spirit which shines out from the canonical Psalms 
and the Psalms of 44 Solomon/5 although both are from Pharisaic 
sources.1 They are a witness to the intensity of Jewish spiritual 
life. 

Ill 

The Synagogue 

The link between the Scribes and the people was the syna¬ 
gogue.2 It is an expression of religious life whose origins go 
back to a practical need .and not to a question of principle. 
Neither its beginnings nor its workings in this early period of 
its history are very easy to trace. The word is Greek (avvaycoyr}) 
and means 44 assembly.55 It has several equivalents in the 
language of Helienized Judaism, which mean the 44 assembly/5 
or the community, as well as the synagogue.3 Josephus, for 
instance, sometimes uses sabbateion (oaftftaTstov), which describes 
the synagogue by its chief function, that is to say, as a place 
where men congregated on the Sabbath.4 The Palestinian word 
is ke-neseth, including both the place and the gathering held 
there. 

The uncertainty as to the origin of the synagogue has given 
rise to several rather divergent theories. According to the 
Jews of Jesus5 day the founder was of course Moses himself.5 
Friedlander, on the other hand, goes so far as to maintain 6 
that it was the creation of Helienized Judaism, and was intro¬ 
duced into Palestine by the Essenes, who were themselves 
under Greek influences. But this thesis has not found much 
favour,7 especially in view- of the passage from Psalm Ixxiv., 
(v. 8), which runs, 44 They have burned up all the synagogues of 

1 OCLYEL 29. Cf. Psalm Ixxiii. 25 ; xlii. 2. 
2 Bibliography in LXXF, ii, 427. Cf. EB, art. Synagogue; DB, art.. 

Synagogue ; cf. CCLIII, 171 ff.9 which deals chiefly with synagogue wor¬ 
ship ; COhXXJH, chap. 1, and OCLXXIX, 281-307. 

3 XLVII, i, 416, note. 4 Jos., Ant., xvi, 6, 2. 
s Jos., C. Ap.s ii, 17; Philo, Vita Mosiii, 27. 
6 GOLYIIL 58 if. 7 CCLXVI, i, 37 and note; CGL, h 1. 



74 POLITICAL AND RELIGIOUS CONDITION 

God in the land ,” 1 which can hardly mean anything but the 
synagogues. Friedlander’s contention that the earliest non- 
Essene*3 Judaean synagogues (those of the Libertines, the 
Cyrenseans and the Alexandrians) belonged to the Jews of the 
Dispersion really proves very little, since the authors of the 
4cts which is the source of our information, would not have 
been concerned with any others. It would be difficult to 
prove the absence of others, that is to say, synagogues of purely 
Palestinian origin, in Jerusalem about the time of Jesus’ death. 
Wellhausen 3 supports the more logical hypothesis that the 
synagogue dates from the Exile and arose in Babylon out of 
the necessity of providing some local centre as a substitute 
for the Temple in maintaining the continuity of worship among 
the exiles. A similar necessity gave the synagogues of the 
Diaspora their extreme importance. 

For my own part, I am prepared to believe that the first 
steps were taken during the Exile, by pious men (hasidim) 
who wished to find a common expression for their unswerv¬ 
ing devotion to Jahweh,3 but I am inclined to think that it 
was in Palestine during the Persian period that the institu¬ 
tion really took definite form. In that case its rise would 
have been a result of the stress laid by Ezra and Nehemiah 
on the knowledge of the Torah. The dissemination of this 
knowledge demanded a new centre of religious instruction for 
the people, since the Temple, which was, moreover, unavailable 
to more than a small section of the community, was not con¬ 
cerned with teaching. 

In principle, there was certainly nothing in this innovation 
hostile to the Temple; the synagogue was rather its comple¬ 
ment,4 and wherever priests were found, they played an 
important part in its organization. Later, when the synagogues 
had become the special domain of the Scribes, they were perhaps 
not always well disposed to the priestly dignitaries of the Temple; 
but this attitude should not be regarded as more than a question 
of tendencies and personal feeling. 

The synagogue was not a temple, for Gentiles were not 
excluded from its meetings, though it was true that they might 
advance no further than the threshold.5 It was a meeting- 

1 This is the only text that makes any allusion to the synagogue in the 

Old Testament and its Apocrypha. 
2 LXXXVHI, 193. 3 CCLXXin, chap. v. 4 CCL, i, 2. 
5 CCC, i, 85. This was certainly true of synagogues on Hellenic terri¬ 

tory, hut may possibly not apply to those of Palestine. Ps. Justin, 
Cohortatio ad Graecos, 13, advises Gentiles who wish to learn something 
of the origins of the Christian faith (in this case the Messianic passages in 
the Law and the Prophets) to attend the Jewish synagogues. 
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place for the pious. But it differed from one of our own churches, 
which, although a consecrated place, is open to unrestricted 
public use. A synagogue presupposed the existence of an 
organized community ; it was the place where men and women 
became aware of themselves as a community and sought 
edification. From another angle we may look upon it as the 
organ of legalistic supervision and control,1 a centre of religious 
instruction ; for it was in theory the seat of a spiritual govern¬ 
ment which ordered and disciplined the lives of the people. 

As it was not a temple, the synagogue had no minister. A 
priest might occupy an important position in it, but it would 
be as a teacher, not in his official capacity. The recognized 
leader was the Rabbi, or doctor of the Law. But the privilege 
of teaching in the synagogue was not confined to him. On the 
contrary, any Jew who felt ready and able to do so, whether 
he were"a member of the community or simply a passing stranger, 
might ask and obtain permission to expound the Scriptures. 
The synagogue was thus a thoroughly democratic institution. It 
might almost be described as a sort of popular religious university. 

Here the worship was confined solely to the reading of the 
Torah and the Nebiim.2 The scriptural passage read formed 
the basis of a commentary and the text of an address in which 
ingenuity and learning of the speaker had free scope. Naturally 
any professional :master, or Rabbi, wdio happened to be present 
would make the most of such an opportunity. The singing of 
Psalms and congregational prayers completed the religious 
activities of the meeting, but, strictly speaking, there were no 
sacrifices and no liturgy, and this is what gives the synagogue 
its unique place among the religious institutions of antiquity. 
Here was seen, for the first time, a cult whose members wor¬ 
shipped wholly in spirit and in truth and whose rites were no 
more than organized individual impulses, only restricted by 
the need to ensure the order and edification of the meeting. 

Unfortunately little is known of the organization or develop¬ 
ment of synagogues in Palestine.3 There is more evidence 

1 IB, art. Synagogue, § 4. 
2 At first no doubt the readings consisted only of a short- lesson from 

each of these sections. Later on it was the rule that 21 verses from each 
should be read. According to the Massoreiic divisions, the Sabbath 
lessons, or sedarim. consist of 8 or 9 verses each (cf. 0€L, 7). The 
whole Torah was read through every three years. But the evidence for 
this whole subject is very scanty, and it is surely unwise of the Jewish 
scholar Abrahams to base the description of the lessons and commentaries 
in the synagogue on such a doubtful passage as Luke iv. 17. Cf. LXXY, 

ii, 538/n. 128. 3 Vitringa, De Synagoga vetere, 821 ff.9 915, 929, 941 ; LXXXT7, 
326#; CCCXl, i, 102#. 
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concerning the synagogues of the Dispersion but it would be 
unwise to apply this to Palestine, for it is quite possible that 
the practice of these two great sections of the Jewish world did 
not exactly correspond. There may well have been variations 
from district to district, even from town to town, and indeed 
it is difficult to see what central authority could possibly have 
laid down or enforced strict rules for the direction and organiza¬ 
tion of a synagogue. Quite a small number of Jews—probably 
a minimum of ten 1—could constitute the initial group. This 
little community, of which its synagogue was both the centre 
and the symbol,2 was usually led by a council of elders, either 
co-opted or elected. This was an administrative council under 
the direction of either one, or three officials (in Greek, archisyn- 
agogoi), who maintained order and regulated the finances of 
the synagogue, collecting subscriptions, authorizing expenditure, 
and agreeing on the best use to be made of such offerings as 
were received. An official called a hazzan (vnrjQhrjg), who 
was a kind of beadle and schoolmaster, kept order at the meetings 
(sometimes a very necessary duty), and was responsible for the 
correct reading of the Scriptures. It was also his duty to teach 
the children to read and write so that they might be able to 
gain a proper knowledge of the Torah. 

There was a meeting in the synagogue every evening,3 but 
the whole community was under no obligation to assemble there 
except on the Sabbath or for the special religious festivals. In 
this way the religious rhythm of the synagogue coincided more 
or less with that of the Temple. As a centre and focus of 
community life it was full of vitality and vigour. The members 
all knew one another and were quick to notice lapses and equally 
ready to encourage and applaud manifestations of piety, that 
being the sole standard by which anyone in the group was ever 
judged. The synagogue was used not only for reading, listening, 
singing and praying, but also for discussion, an exercise for 
which the Jews soon showed a peculiar talent. They took to 
this intellectual warfare so readily and derived such pleasure 
from it that arguments would be started on every possible 
occasion, and they became more and more passionately addicted 
to subtle and ingenious interpretations. The Scribes who had 
done so much to develop this very spirit naturally welcomed 
its appearance in the synagogue, and if their teaching, which was 
the fruit of their own schools, remained rigid, they themselves 
revelled in this propitious atmosphere. 

As a rule the founding of a synagogue cannot have been a 

1 This was the minian, or number. Cf. CCC, i, 84 jff. 
2 EB, art. Synagogue, § 9. 3 EB, art. Synagogue, § 10. 
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matter of great expense,1 hence they probably sprang up 
throughout the country. Doubtless every village had one and 
a town more than one, in some cases a considerable number. 
The total for Jerusalem at the time of its destruction (a.d. 70) 
has been put as high as 480, which must have meant that the 
community served by each was very small. There is nothing 
strange about this co-existence of the synagogue and the 
Temple if we remember the special function of the former, that 
of disseminating among the people the particular kind of 
religious instruction necessary for their understanding and 
proper observance of the requirements of the Law. It formed 
the popular platform of the sopherim. 

No doubt the synagogues vied with each other, just as the 
schools did, in the subtlety of their interpretation of the Torah, 
and like those academic institutions, any synagogue possessing 
the services of a Rabbi specially skilled in this work would 
carry the subtlety of its exegesis of the Scriptures to the point 
of absurdity.2 In fact—and this is the heart of the matter— 
the synagogue came to be more and more the focus of Jewish 
religious life. It provided the men of that day with all they 
found most congenial, so that even with the destruction of the 
Temple, in a.d. 70, the religion of Israel sustained no essential 
or devastating loss. For if it was returned exiles who had set 
up the Torah as at once the centre, the motive and the object 
of religious life, it was the synagogue, aided by the School, 
which had been the real Temple of this new cult.3 This practical 
replacing of the house of Jahweh on the mountain of Zion by 
the synagogue had happened gradually, and as it were uncon¬ 
sciously, but it effected serious changes in the organization of 
the Jewish religion none the less. The reader should not forget 
the extremely important part played by the synagogue in 
fixing the canon of the Bible, accepting or rejecting various 
works, and making the final decision by which certain books 
were stamped and consecrated as Scriptures, 

Further, neither the synagogue nor the School could confine 
itself entirely to the niceties of the theoretical interpretation 
of the Torah. The Jews are an intensely practical race and 

1 Recent excavations have unearthed the ruins of what must have, 
been very costly and imposing synagogues, but the finest of them (e.g. 
those of Capernaum and Chorazin) seem to belong to the Christian era. 
Cf. R. D. G. Or fall, Capharnahum et ses mines, Paris, 1912. 

2 There is a general account of the theological system of the synagogue 
in CCLXFI, i, 48 ff., but the reader should beware of deducing too much 
from this or creating some artificial synthesis which had no counterpart 
in real life. 

3 GCLXX1X, ii, 12. 
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they demanded an equally detailed study of its application, an 
exhaustive system of legalistic prescriptions based on a minute 
survey and analysis of every problem and action of the 
ordinary Israelite in the course of his daily life. Thus it was 
through the medium of the synagogue that the whole existence 
of the Jews became enmeshed in the web of pious obligations 
that is generally regarded as the distinguishing mark of Late 
Judaism.1 2 This often exaggerated and even childish insistence 
on formalism is no really inherent part of authentic Jahwism. 
On the contrary, it is quite alien to the spirit of the ancient 
religion of Israel. 

IV 

Israel, the People of the Torah 

Henceforward, therefore, the Jews must be looked on as the 
people of the “ Torah.” 2 Anyone who failed in his study or 
practice of it paid the penalty of his neglect in the contempt 
of the rest of the community, but the man who showed himself 
well versed in its precepts and scrupulous in his observance was 
rewarded with universal honour and respect. Here was the 
pearl without price, the ultimate, inalienable wealth of Israel. 
Denuded of riches and property, all his resources gone, the Jew 
still had the Torah, his indestructible and supreme possession.3 
His fear of his pagan overlords could never prevail against the 
sacred fear of the law, no matter how harsh their rule. In such 
a cause no suffering could be too severe,4 and no risk could be 
too great, since God must certainly assist a righteous cause. 
This conviction that Jahweh could not fail to help the devout 
was the cause of that indomitable and unfailing fanaticism 
which inspired one section of the Jews and which would now 
and then suddenly infect the whole population. Even if the 
enterprises undertaken in the cause of the Torah seemed to 
fail, the participants were at least sure of a recompense in 
heaven ; but in spite of this there was no calculation or bargain¬ 
ing about the sacrifices of the faithful. The Pirke Aboth (i, 5) 
ascribes the following pronouncement to Antigonus, a pupil of 
Simon the Just: “ Be not as slaves who serve their masters for a 
recompense, but be rather as slaves who serve their masters without 
hope of reward, and may the fear of Heaven be upon you.” This is 

1 LXXV, ii, 464, the section entitled Das Leben unter das Gesetz. 
2 For explanations and essential additions to all that follows, see 

Lods, op. cti., book iii, chap, iii: Religion. 
3 Jos., C. Ap., ii, 88 : 6 yow vopoQ fpiiv diapevei. 
4 Jos., op. cit., i, 8. 
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the true expression of what the pious Israelite felt in Ms heart 
to be the claims of the Torah. 

There is no denying that this constant effort to live according 
to the spirit and the letter of the Torah, and not to transgress 
the narrow boundaries it imposed, did tend to imprison the 
pietists in a somewhat rigid formalism. Their material and 
moral expansion was hampered by a network of narrow and 
exacting prescriptions which might well have a hardening effect 
on their hearts. It was all too easy for the strict Jew to mistake 
Ms superficial exactness of observance for a genuine religious 
feeling which he was far from experiencing. A glance at the 
Mishnah tractate called Shabbath leaves the reader overwhelmed 
by the number and the triviality of the prescriptions which 
burdened the pious Israelite.1 The rest on the Sabbath had 
been definitely enjoined by Exodus xx. 8, which runs : 
“ Remember ike. Sabbath day, to keep it holy. Six days shall ikon 
labour, and do all thy work: but the seventh day is a sabbath 
unto Jahweh, thy God. In it thou shall not do any work, thou, 
nor thy son, nor thy daughter, thy manservant, nor thy maid- 
servant, nor thy cattle, nor the stranger that is within thy gates:" 
The obvious meaning of the passage is perfectly clear, but it 
becomes complicated when the doctors attempt an exact 
definition of the words labour and work, for such a definition 
can only be given by making a complete list of every possible 
case in which a careless man might conceivably be working or 
labouring without realizing it. 

In Shabbath (vii, 2) the list includes thirty-eight proMbitions, 
which seems fairly comprehensive. But this does not settle 
the question, for the careful student of the twrenty-ffrst pro¬ 
hibition (against making a knot) or the twenty-second (against 
undoing a knot) may well feel doubts as to exactly what con¬ 
stitutes a knot, and a whole chapter (xv) is devoted to giving 
the decisions and opinions of the Rabbis on this vital problem. 
Again, a Jew is strictly forbidden to trace two letters on the 
Sabbath day. But this raises all kinds of difficulties—What 
letters can it refer to ? From what alphabet ? Formed by 
what hand or implement ? Shabbath (xii, 8-6) does not rest 
till it has examined every conceivable hypothesis. And so it 
is throughout the work. Every word of every precept becomes 
the text of an interminable harangue, a pretext for quibblings 
and hair-splittings, pedantries and sophistries until the smooth 
course of ordinary life is seriously menaced. How, for instance, 
could all domestic affairs be completely interrupted for twenty- 
four hours? Who was to light the fixes, or look after the 

1 LXX?, ii, 170 jgf. 
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animals, which could scarcely be expected to conform to an 
ultra-strict observance of the day of rest ? One could go on 
piling up instances of such ridiculous and extravagant cases 
indefinitely.1 And yet, as I have said, it would be a serious 
mistake to regard the religion of the Torah as mere academic 
casuistry in which the deadweight of legalism had extinguished 
every gleam of genuine feeling. The profound and ardent 
gratitude which every good Jew felt for the Torah itself, as the 
special gift vouchsafed by Jahweh to his people, is sufficient 
proof to the contrary. 

The real drawback of this passion for strict observance was 
the utter lack of proportion it engendered. In practice the 
neglect of some trivial ruling of the doctors aroused as much 
horror and indignation as a serious breach of the Law itself. 
A strict Jew would consider it nearly as reprehensible not to 
wear those wmollen tassels or fringes called zizith (the xgaansda 
of the Gospels) on the border of his garment, or to put the 
little box (mesusah) containing certain parts of the book of 
Deuteronomy (vi. 4-9, and xi. 13-21) on the right-hand door¬ 
post of his house, or to bind the tephillim (the cpvlaxT^Qia of 
Matt, xxiii. 5) about his head and forearm before praying,2 
as not to pray at all. Yet the pious man was supposed to 
spend much time in prayer,3 4 5 since he not only had to recite 
the Shema1 morning and evening and at midday, the Shemoneh- 
Esreh,* or benedictions, at meal-times, and the special prayers 
linking him with the celebration of the two daily sacrifices of 

1 Schurer has made a special study of the points raised with reference 
to the observance of the Sabbath (LXXV, ii, 470 ff.) and to legal purity 
(tractate Kelim, 478 ff.). 

2 These were strips of leather, one of which was bound about the fore¬ 
head, and the other wound seven times round the left forearm. The one 
worn round the head held in place a little box containing pieces of parch¬ 
ment inscribed with three texts (Exod. xiii. 1-10 ; Deut. vi. 4-9 ; and 
Deut. xi. 18-21a). The other was fastened to a piece of parchment 
bearing the same texts. 

3 LXXV, ii, 186 J0T. 
4 Shema = Hear : it is the first word of a prayer made up of a combina¬ 

tion of Deut. vi. 4-9 ; xi. 18-31, and Num. xv. 37-41. Cf. CCXCIX, 
162 ff.9 and CGLXXIX, i, 291 ff. 

5 The Shemoneh-Esreh = the Eighteen Benedictions, Cf. CCXCIX, 
164 ff. ; LI translates the text established by G. Dalman ; CGLXXIX, i, 
292 ; ii, 212. In the introduction to his translation of the Mishnah, O. 
Holtzmann disputes the theory that the Shema was in use in the time of 
Jesus. He considers that it was introduced about a.d. 40-50 ; and that 
the Shemoneh-Esreh was after 70 and probably as late as a.d. 100. But 
no doubt the prayers existed before they became obligatory, or at least 
the prayer-book of the pious Jew included something very similar to 
them. 
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the Temple, but was also under obligation to take part in the 
communal prayers at the synagogue. 

There is a danger of not making sufficient distinction between 
the ramifications of Rabbinical theory and the common practice 
of the people. If critics would bear the origin of the Mishnah 
in mind, they would be less likely to exaggerate its effects and 
to picture Judaism as bound and fettered by a kind of strait- 
jacket of legalism. A careful examination soon makes it clear 
that the academic discussions of the Schools and the somewhat 
pedantic formalism of the synagogue represent only one aspect 
of the Jewish religion. 

Such an examination reveals a number of religious ideas 
which seem to have little connection with the Torah or with 
any other part of the Scriptures, but which nevertheless loom 
large in the daily life of the people. The so-called Dentero- 
camonical and Apocryphal books bear witness to their existence,1 
but the scientific study of this evidence has so far proved 
unfruitful, because those who have engaged in it have remained 
satisfied with purely theoretical ideas, and have ignored the 
complex and more elusive realities underlying them.2 Such a 
study has also been prejudiced by the common custom of 
regarding Judaism as something absolutely unique and complete 
in itself. R. Dussaud has rightly pointed out that a closer 
acquaintance with the ancient East has made it clear that the 
stock of moral ideas, which had so long been considered the 
exclusive prerogative of the Jews, were in reality the common 
property of all the ancient oriental civilizations.3 And what is 
true of Early Judaism, which is his especial concern, applies no 
less to the Late Judaism which forms the subject of this book. 

1 It. H. Charles, The Booh of Enoch, 2nd edit., Clarendon Press, 1912, 
has an introduction of 112 pages which abounds in facts and ideas on 
the question before us. 

2 XLVH, 1, XVI. 3 GCLYI, 288. 

J.W.T.J. G 





BOOK II 

INNOVATIONS AND FOREIGN INFLUENCES 

CHAPTER I 

THE ORIGIN OF INNOVATIONS. GOD AND 

HIS HYPOSTASES 

WHEN Michel Nicolas was writing seventy-five years ago, 
scholars had already begun to realize that traditional 

Judaism had undergone certain changes during the post-exilic 
period. It was said that these innovations were due to that 
slow process of natural evolution from within to which the 
Targums and the Midrash bear witness. The possibility of 
outside influences was only very grudgingly admitted, and where 
these could not be wholly denied they were reduced to the 
level of unconscious suggestions, as indefinable today as they 
would have been for the Jews whose religion they affected.1 The 
most important innovations which were supposed to have pene¬ 
trated current Judaism—or so-called papular Judaism—by way 
of the Haggadah, consisted of speculations on the nature of 
God, on the rdie of good and bad angels, on the future life and 
its rewrards and punishments, and on the messianic expectation. 

Modern, opinion is not satisfied with this somewhat super¬ 
ficial view, it finds the position more complex, and the origin 
of these innovations seems less obvious. 

I 
The Origin oe Innovations 

The strict traditionalist cannot, of course, admit even the 
possibility of alterations and developments in the religion 
revealed to the chosen people, but there is not a single liberal 

1 This attitude was taken up by Michel Nicolas himself, in Ms 
Doctrines religieuses, and also by Albert fteville (c/. C0OXX, i, 152 ff.). 
Even Schiirer, with all Ms vast and detailed erudition, shares their point 
of view on the whole. 

83 
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critic today who denies that Judaism did evolve, and that this 
evolution was an inevitable result of the mere passage of time. 
Jahwism which was at once the creator and the product of 
Jewish life could not have failed to vary with the needs and 
aspirations of the society which gave it birth. For instance, 
the Jews of Jesus’ day could not possibly picture their God in 
exactly the same terms as their forefathers in the reign of David. 
But this spontaneous, internal development—a process that 
might even be termed autogenous—will not account for all the 
innovations which the historian encounters in Israel just before 
the Christian era. To begin with, we must take into account 
the work of the Scribes. These men sincerely believed that all 
they did vras to secure the tradition by explaining and elucidat¬ 
ing it, but in reality they could not help modifying it, often 
profoundly. For instance, the attempt of the Targums to get 
rid of the crude anthropomorphism of the old Bible stories 
affords a good illustration of the re-focusing which modernized 
the ancient beliefs. We must also pay special attention to the 
trend of popular feeling, tending to emphasize the ideas which 
satisfy the desires of the people or minister to their needs, such 
as the Messianic hope, demonology, and all kinds of marvels 
and miracles. None of these elements would have come to 
fruition without the popular impulse. Finally, there is the 
problem of foreign influences. 

This question is still a very controversial one, but it can 
no longer be ignored.1 

For a long time critics refused to admit that foreign influences 
on Judaism were anything but 'peripheral or tangential (Well- 
hausen), or only bearing on matters of detail,2 or else maintained 
that they were of late date, that is to say, not earlier than the 
second century a.d. There seems to be no longer any possi¬ 
bility of doubting the existence of older, deeper and more 
extensive influences than these. Moreover, as I have said, 
Palestine occupied a position of unusual importance and interest 
in the Mediterranean Orient as a thoroughfare and meeting- 

1 Bibliography in OCLXVI, i, 44 ff. ; €CLIII, 302 ff. ; VIII, 116-60; 
Gnnkel, Der Einfluss Babyloniens auf die israelitische Religion, Gottingen, 
1903 ; Wellhausen, Skizzen und Vorarbeiten, vi, 1889 ; Bertholet, Das 
religiongeschichtliche Problem des Spatjudentums, Tubingen, 1909 ; Erik 
Stave, TJeber den Einfluss des Parsismus auf das Judentum, Giessen, 1920. 
On this last influence, cf. particularly CCLXXVIII, ii, 59 ff. ; CCLXXIV, 
especially the 3rd section of chap, ii ; CCLXXI; LXVI1, 227 ff., 273 ff., 
304 ff.; LI, 388 ff. (maintaining the non-existence of influences). 

2 Such as the seven eyes that Jahweh was supposed to have graved on 
the stone mentioned in Zech. iii. 9, and the figure of Satan as he appears 
in Job, Chronicles, Zechariah, and Ecclesiasticus. Nicolas as early as 
1860 (CCLXXX) recognized Persian influence here. 
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place for the many varied streams of cultural influences which 
had made their impact upon her, sometimes in successive waves, 
sometimes in a conjoined attack. Recently discovered docu¬ 
ments clearly prove the influence of the Babylonians, the 
Egyptians, the Hittites and the JEgeans on ancient Palestine, 
an influence which the Israelite conquest did not efface or 
interrupt.1 Unless the Jewish religion is to be regarded as a 
continual miracle, it is difficult to see a priori how Palestine 
on the one hand, subjugated by the Egyptians, Chaldaeans and 
Persians, by the Lagids and Seleucids and by the Heilenized 
Romans, that is to say, by peoples whose culture and religion 
were well established,2 and on the other surrounded by popu¬ 
lations of the same race as her own or nearly akin, and, finally, 
in constant communication with the Jews scattered through¬ 
out the Mediterranean. Orient,3 could possibly have held abso¬ 
lutely aloof from all infiltrations and contaminations and 
preserved her native beliefs perfectly intact. A mere reading 
of the Prophets is enough to dispose of this remarkable 
hypothesis. 

An illustration will make this clear. Israel dwelt for three 
generations in Mesopotamia, under the shadow of Babylon, the 
great city whose thought had influenced the whole Hellenic 
and Asiatic world so lastingly and so profoundly, and had 
already left its mark on the redaction of the opening chapters of 
Genesis. Is it possible to imagine that Jahwism was absolutely 
unaffected by this contact ? 

It is equally unlikely that the inhabitants of Palestine 
should have remained impervious to all influences emanating 
from the girdle of Heilenized cities that encircled the Holy 
Land after the Return.4 This would have been as great a 
miracle as the one already referred to. The fact that there 
has been such an obstinate refusal to recognize these obvious 
realities simply proves that the assumption of such miracles 
dominated the study of the history of Judaism—and of Chris¬ 
tianity.5 Even when the belief in miracles began to wane 

1 Cf. CGLXXI7, 19-36. 
2 Persian religion made strenuous efforts to extend its influence in the 

wake of the Achemenid conquests. Cf. GCLXX7IJX, ii, 86. 
3 CCLIII, 432 ff.. emphasizes the Diaspora as a source of foreign 

influences. 
4 The relevant material is to be found in LXXV, i, 188 ff. ; Nielsen 

(CCXCVm, 31 ff; 389 ff.) rightly stresses this Hellenistic influence, which 
dates hack to the third century b.c. and shows itself chiefly in einer 
Vergeistigung der GottergesiaUen. The translation of Greek commercial 
terms into Aramaic is further proof of this contact: 00LXXX1, 270 ff, 

5 P. Lagrange still affirms that anything really new in these so-called 
innovations was derived from supplementary Divine revelations. 
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it left behind, it a kind of hypnosis, which regarded Judaism 
as something so completely apart from all other religions 
(Christianity excepted) that the others were only seen through 
a cloud of'repulsion and contempt. They forgot that when 
Israel borrowed from its neighbours it might have done so for 
the most part involuntarily and even unawares. A religion, 
like an individual, can only put up an adequate, defence when 
it is fully conscious of the danger threatening it. And they 
forgot that a faith is only alive as long as it is evolving, and 
that the only way it can evolve is by selecting what it needs 
for its growth from its environment. Flesh and blood cannot 
be created out of a void. 

It is now fully proved that even before the Exile Jewish 
civilization—which means first and foremost the Jewish religion 
_could not be regarded as an indigenous growth,1 but that it 
had drawn its constituent elements from the stock of ideas and 
beliefs common to the Semitic peoples of the Orient.2 There 
is no need to enlarge on the confusion into which the conserva¬ 
tive ranks were thrown (with good reason) by the recent dis¬ 
covery of Babylonian tablets of a much earlier date than the 
book of Genesis, giving a story of the creation and the flood, 
so like the Biblical account that it has every appearance of 
being its source. Orthodox tradition received a no less disturb¬ 
ing shock when the Morgan expedition discovered the Code of 
Hammurabi at Susa in 1901 or 1902, and revealed its relation 
with the so-called Law of Moses. These ancient documents 
prove conclusively that the alleged isolation of early Judaism 
was purely legendary and that the tendencious inventions and 
fanciful interpretations of the priests who compiled the Torah 
of the Return should not be regarded as historical fact. 

In the same way Late Judaism contains a number of elements 
foreign to early Jahwism.3 Its cosmology, its angelology, its 
demonology, its mythology, its eschatology present many 
analogies with those of Babylon, Iran and even Egypt. Nicolas 
had already4 recognized Mazdean influences in Jewish angelo¬ 
logy and demonology, and to some extent in the apocalyptic 
books, but he believed that the germs of all this were already 
contained in the native religion of Israel, although without 
Iranian influence it might have developed somewhat differently. 

1 CCLVI, 283. Cf. CCCVHI, 190. f „ . ■ . 
2 On this important point cf. L. W. King, Legends of Babylon and 

Egypt in relation to Hebrew Tradition, London, 1918 ; G. A. Barton, in 
Archaeology and the Bible, Philadelphia, 1916, attempts to minimize in 
his conclusions the results to which he is led by his study of the text; 
XLV. 

* CCLXXIV, 248 ff. * CCLXXX. 
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This is really to say that Judaism was modified by its environ¬ 
ment. There is also a whole group of ideas about God, the soul 
and its immortality which are reminiscent of Greek thought. 
These borrowings are disconnected and contradictory, hard to 
analyse or define, but they are obvious enough, and even a 
superficial examination will convince the reader of their extreme 
importance in the religious life of the Jews.1 It matters little 
whether this power of assimilation constituted the strength or 
the weakness of Judaism; it suffices to establish the fact. 
This fact, however, is difficult to discern, because of the syn- 
cretistic complexity of those influences again at work in Israel 
after the Return. It is not superfluous to repeat that syncre¬ 
tism was the normal religious form throughout the East, whether 
Asiatic or Hellenized, and such a universal tendency cannot 
have failed to affect the Jewish faith. 

During the Greek and Roman periods the people of Pales¬ 
tine -were still influenced by Iran and Mesopotamia through 
the relations which they maintained with the Jewish colonies 
on the banks of the Euphrates. But it was the Hellenistic 
movement, both on its cultural and on its religious side, that 
most deeply affected the Judaism of this time. Any Jew' who 
washed to extend his trade beyond the borders of Palestine 
was forced to learn Greek, for no matter which way he turned 
he would encounter towns that were Hellenic or at least Hellen¬ 
ized. And with the language as their natural vehicle came 
ideas, concepts, fashions and customs. Greek philosophy,2 by 
reason of its obvious intellectual superiority to anything of 
native origin, that is to say, the greater resources which it 
offered to the Jew who was interested in the realm of the mind, 
soon made its attraction felt. And along with Greek thought, 
the whole Hellenistic culture, then spreading over all the 
Mediterranean world, began to take root in Palestine. It 
included the intellectual education of the schools, the physical 
education of the gymnasia, and even such things as fashions 
in dress, and the refined pleasures of literature and the theatre. 
This influence wTas superficial at first, but it affected those 
wffiose minds were most active and most liberal, those w'hose 
rank and circumstances gave them the greatest degree of inde¬ 
pendence. There is no doubt that it soon became widespread 
and profound, not only because the common people naturally 
ape the great, but because Hellenization brought its own re- 
wrards. If Antioehus Epiphanes had not shown such ill-timed 

1 CCCVm, 190-1 ; CCLXVI, i, 44; CCLXV, 34 ; CCLV, 92. 
2 LXXF. i, 189 If.: Th. Reinacii, Ukellmisation du monde antique: 

PhdMnisme en Syrie9 1914, 347 ff.; GGLXXI7, 2o6 ff. 
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haste and had not tried to force the Hellenizing movement 
among his Jewish subjects, Palestine would have followed the 
same course as Egypt or Syria. She already possessed the 
beginnings of a syncretism which was both cultural and religious, 
and would certainly have Hellenized the cult and the beliefs 
of Israel if the Maccabaean revolt had not interrupted it.1 The 
hasidim, or pietists, wTho resisted the infection, would have 
remained a mere sect. It was only the unfortunate precipitancy 
of the Seleucid which transformed them into the acknowledged 
representatives of the true faith of Jahweh, and made possible 
that recoil of Jahwism upon itself which their influence, coupled 
with a strong nationalist reaction, brought about.2 Thus the 
direct Hellenization of Judaism failed, and even official Judaism 
became more strongly opposed to Hellenism than before. But 
before the rupture there had been many open converts, especially 
among the aristocratic families, and even after the Maccabsean 
revolt’Hellenistic influences continued to make themselves felt. 
Nor were their effects seen only in such peculiar communities 
as the Essenes.3 In general, however, the hearts of the Jews 
w-ere imbued by a settled suspicion, hostile or contemptuous, 
of all Gentiles, an effect of the fear which the tyranny of 
Antiochus had caused in the minds of the pious. Esther and 
Judith and the Second Book of Maccabees all bear witness to 
this mistrust and its consequences, but it was easier to shut 
out persons than ideas. 

It is not always easy to indicate the route by which any 
particular influence managed to pierce the defences of Israel. 
Some entered by way of popular superstition, some through 
Rabbinical ascendancy, and some through aristocratic laxity, a 
laxity shared even by the priesthood in the days of the Seleucids. 
However, it is easier to define and classify these innovations 
than to trace their exact origin and history. They may be 
divided broadly into two main groups, one concerned with God 
and Man, the other with the world and more particularly with 
the destiny of Israel. 

1 There is a good statement of this point of view in Edwyn Bevan, 
Jerusalem under the High Priests, London, 1904. 

2 CCU3, 149 ff., 208 ff. 
3 On this particular point cf. CCLVIH, 60 ff. 
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II 

God and His Hypostases 

The post-Exilie idea of God was characterized by the attri¬ 
bute of unity.1 There is no God but God, and paganism, with 
its myriads of divinities who did not really exist, was lost in 
error.* This attitude represented a considerable advance, for, 
although monotheism is often considered today as the essential 
tenet and special possession of Judaism, it was by no means 
established in Israel before the Exile, since neither the Kings 
nor the people were really convinced that Jahweh was the sole 
God of the Universe. This deplorable state of indecision re¬ 
sulted in lapses into idolatry, lapses which the Prophets, and 
especially those of the Exile, had denounced as the real source 
of all the misfortunes of Israel. 

Even the Prophets themselves, the most faithful of all the 
followers of Jahweh, had never been in the habit of inquiring 
very closely into the nature, being, or attributes of their God. 
But such unquestioning acceptance was hardly possible in the 
scribal schools, and the Deity did not escape their passion for 
discussion. Hence there emerged a genuine theodicy, built up 
on the intellectual plane, and divorced from the world of feel¬ 
ing and imagination to which the religion of the Prophets 
belonged. If the new system seemed somewhat incoherent it 
was because it had not entirely divested itself of the remnants 
of the old Prophetic religion which survived even in the schools, 
and which were much more vigorous among the people, -who 
were scarcely touched by Rabbinical dialectic. Hence the idea 
of God presents twTo different aspects neither of which can be 
neglected. 

As the subject of Rabbinical arguments and speculations, 
Jahweh tended to lose all traces of anthropomorphism and to 
become completely spiritualized and transcendent.2 As I have 
already noted, the Tar gums had the same end in view. The 
conclusion of all such reflexions is well expressed by Ben-Sira 
(Ecclus. xliii. 27) : “ We may speak much, and yet come short: 
■wherefore in sum, he is all.” The usual names for God attempt 

1 The essential bibliography and references to texts are to be found 
in CCLII, 359, and in Couard, Die religiosen und sittlichen Anschauungen 
der alttestamentlichen Apocryphen und Pseudepigraphen, 1907. Cf. also 
LXXV, Index, under the word Gott; COLEI, 302 ff.; LXVE, 259, 290 ff.; 
CCLXXn. 288 ff. The reader should refer to A. Lods, op. cit., pp. 248 ff. 
and 351 ff, for a complete and precise statement of what is here said too 
briefly. 

2 CCLE, 363 ff. 
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to convey the idea of lofty transcendence and inexpressible 
majesty connected with the conception of his Being. He is 
called the God of Heaven (or of the Heavens), the King, the 
Most High, the Almighty, the Lord (Elohim or Adonai) and so 
forth.1 We get the impression that the supreme God of Greek 
philosophy, presiding over the Universe, has taken the place 
of the old national Deity enthroned in the midst of his people. 
But let there be no mistake : transcendence is not abstraction, 
and Israel had never been more vividly conscious of the living 
presence of Jahweh than at this time. But while glorious titles 
were showered upon him, his own name was no longer spoken. 
To name bim would be in a sense to limit him, and to suggest 
that he was known, that it was possible to form an adequate 
idea of bim—hypotheses which were both inadmissible and 
inconceivable.2 Bor a good Jew the act of pronouncing the 
Written Name was a real apostasy, involving the rejection of 
the yoke of the Torah and the denial of circumcision. He used 
instead the terms Heaven, the Name, the Place, the Most High, 
the Living, the Eternal, the Compassionate, the Blessed, etc.3 4 
But it was equally impossible that this spiritual God could ever 
have had any kind of contact with the material world, even in 
order to create it. To fill the gap, the Jews produced a system 
of intermediaries, the hypostases of God, who were his deputies 
and assistants in the creation and direction of the world. Such 
were the Spirit of God (ruach Elohim), his Word (Memra), his 
Presence (Shechinah, i.e. Habitation), his Glory (Jekarah, Aoga) 
and his Wisdom (Hokmah)A As a matter of fact, these hypos- 

1 CCLH, 372. Texts collected in CCLXXXH, 220 and notes, and in 
CCLIII, 312 ff. Cf. CCLXXIX, ii, 201 ff., the chapter entitled The Father 
in Heaven, 

3 O. Holtzmann suggests in Ms Introduction to the translation of the 
Mishnah that the sacred name laho, la remained in private use long after 
its utterance was officially forbidden outside the Temple. This seems 
very probable, especially as the magical powers attributed to the name 
would have helped to keep it in circulation for practical purposes (cf. 
Lebreton, Les origines du dogme de la Trinite (2nd edit.), Paris, 1919, 138, 
which gives references and examples of the Jewish faith in its magical 
efficacy). CCLIII, 349, notes that the name of Jahweh became a Mnd of 
hypostasis with its own special powers, a conception which is current in 
the Psalms. However, the use of the name was most strictly forbidden 
by Rabbinical law, which was confirmed by custom. It was only sup¬ 
posed to be pronounced by the Priest .when he blessed the people in the 
Temple, and with the destruction of the Temple even that exception 
disappeared. It is true that in Hadrian’s reign Aquila used it instead of 
Kyrios (— Adonai) in his Greek translation, but he did not transcribe the 
Hebrew tetragrammaton. Cf. F. C. Burkitt, in I?, p. xii. 

3 LI, 457 ff. 
4 00XCFI* 55 ; GCLXVI, i, 68 ; CCLIII, 314 ff., 342 ff.; CCF, ii, 302 ff. 
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tases are almost as difficult to define as God Himself, but since, 
as Lagrange puts it, “ their whole object is to evade definition,” 
it is fitting that they should remain vague and obscure. Did 
they represent actual persons or mere abstractions ? Probably 
both at once, or something between the two—a conception 
which is less intelligible to us than it wus to those whom it 
satisfied.1 In their day logic was less tyrannical in its demands. 
They were faced with the difficulty of reconciling the idea of 
an indefinable God with His apparent action on the world of 
matter, and they refused to see that their method of escape 
from this repugnant conception, a method based partly on their 
monotheism and partly on their belief in the divine omnipo¬ 
tence, led them into a very equivocal position. Christianity 
struggled long with the same problem and only escaped by the 
doubtful assistance of the dogma of the Trinity. 

The opening words of Genesis (i. 2), “ and the Spirit of God 
moved upon the face of the watersprovided the Ruach Elohim 
with a sound title to hypostatic existence,2 although the word 
ruach, which means “ breath ” (aveyo;, animus), embodied rather 
the notion of a manifestation of the divine dynamis, ready, by 
a special act of grace, to assist the deserving, than that of a 
personification more or less distinct from God Himself. Never¬ 
theless such a personification was not incompatible with the 
Scriptures, for in 1 Kings xxii. 21 we read of a spirit who asks 
Jahweh that he may be allowed to entice all the prophets of 
Ahab, King of Israel, so that they may launch him on an 
enterprise which will prove fatal to him. This is why the spirit 
of Jahweh appears as a person in Isaiah lxiii. 10, “ But they 
■rebelled, and grieved his holy spirit; therefore he was turned to 
be their enemy.” In fact, the ruach hakkodes, as to dyiov 
avEvua or to ~revua to ayiov, the Holy Spirit, was destined for 
a distinguished career. But the word Pneuma always suffered 
from a sort of fluidity which often made it very difficult to 
define its precise meaning, that is to say the kind of con¬ 
cept it was supposed to represent on any particular occasion, 
nor was the word ruach entirely free from the same am¬ 

biguity.3 . . . 
There has been much discussion concerning the ongm and 

1 CCLm, SIS ff. ; CCIH, 394. Lagrange, LI, 436 ff., tries to make 
out that there was no question of persons or even of hypostases, nothing 
more, in fact, than wavs of expressing God—the kind of circumlocution 
that would appeal to the Rabbis—but this interpretation is certainly not 

adequate. _ ,. , . 
2 On the history of the concept cf. CCLm, 347 if., which gives the 
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nature of the Word (Memra) of God,1 which, as the Logos, has 
played such an important part in Christian theology. Certain 
critics maintain that it was simply a natural product of Jewish 
thought, and cite as evidence various passages in which the 
Word presents the appearance of a real hypostasis.2 Personally 
I cannot agree with their reading. The texts in question seem 
to me to mean no more than “ Jahweh speaks and his word is 
with power.” Others are of opinion that this notion of the 
Word is one of the signs of the influence of Greek speculation, 
in both its platonic and its stoic forms. This is possible, and 
I am more inclined to accept it, in spite of the difficulty of 
proving it.3 4 Such an influence, which must have worked un¬ 
consciously upon the Jewish doctors, provided them with a 
solution of their problem, a solution which was already a 
commonplace of Greek thought. To God is attributed the 
directing purpose in the creation of the universe and the order¬ 
ing of the material world, without his being directly involved 
in either operation himself. It was not necessary to be a 
student of Greek philosophy to have a reasonably adequate 
idea of the Logos. 

In the Talmud the part of intermediary between God and 
man is played, not by the Memra, but by the Shechinah. But 
already in the Tar gum of Onkelos and that of Jonathan in 
order to avoid anthropomorphism, the Shechinah itself has 
replaced Jahweh, and this explains the substitution in the 
Talmud.1 

The only one of these divine abstractions which seems to 
have reached actual personification was Wisdom.5 Wisdom was 
the first of God’s creations, and dwelt with Him eternally, 
informing and irradiating all His works. The first chapter of 
the Wisdom of Jesus, Son of Sirach (Ecclus.), is quite definite on 
this point, and a later passage explains that the chosen resting- 
place of Wisdom is the Temple of Zion in the midst of 

1 CCLH, S95 ; CCLIII, 347. Cf. CCCV, ii, 302-33 ; Exkurs iiber den 
Memra lahves. 

2 Isa. Iv. II makes the Word God’s workman. Cf. also Ps. xxxiii. 6 : 
44 By the word of Jahweh were the heavens made” and Ps. cxlvii. 15 : 4t His 
word runneth swiftly.” 

3 Nicolas, CCLXXX, 205, held that the proof was impossible, but this 
is an exaggeration. According to Lagrange (LI, 452), no sort of doctrine 
attached to the idea of the Word in Palestine : it was simply and solely 
a way of referring to God without speaking His name. This is too 
sweeping. 

4 COLXXX, 156. 
5 CCLH, 394 ; COLIII, 342 ff. The texts are collected in OCLXXXII, 

222. 
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the people of Israel.1 In a sense this Hokmah is the Torah 
itself. It is not probable that the conception of Wisdom had 
reached a more precise definition than any of the other 
hypostases we have mentioned, but it far exceeded them in 
importance in Jewish thought at the time of Jesus. To this 
the book known as the Wisdom of Solomon bears sufficient 
witness. Wisdom proved able to absorb all the other hypos¬ 
tases. We shall have to consider its influence on Philo, St. 
Paul, and the author of the Fourth Gospel, and more generally 
on the whole development of primitive Christianity. 

We have been concerned till now' with what may be called 
the intellectual aspect of God, corresponding to the rational 
religion of the Scribes, and representing, no doubt, their con¬ 
tamination in a greater or less degree by Greek thought, which 
reached them directly from Hellenized Syria, and indirectly by 
way of the Jewish colony in Alexandria. But God has also 
another aspect, corresponding to the religion of the heart, that 
religion of the spirit, characteristic of the Prophets, whose 
influence survived in Israel, as I have shown, even in the 
synagogue and among the doctors themselves, up to the time 
of the full expansion of legalism, and wras still more vigorous 
among the common people. 

While still maintaining that God was the Most High, far 
beyond the range of all human attempts at definition, and the 
awful Judge, whose powrer Jesus himself did not lessen or ignore, 
the Jews continued to think of Him as a perfectly definite person. 
He remained the chief actor in their history, the King and 
Ruler of their people, not figuratively but in the most real and 
immediate sense. They had only to glance back at their own 
recent annals to find in the epic of the Maccabees the .witness 
of the presence and activity of Jahweh. The Rabbi might 
speculate as to whether God had performed the gracious miracle 
in person or had delegated the task to His W! isdom, His W ord 
or His Presence, but the simple Jew had no need of such subtleties 
and his heart (and the heart of the Rabbi, for that matter) 
was filled with unbounded gratitude to Jahweh, who had proved 
himself not merely a just God, but a God of pity and love, 
the true Father of his people. 

For Jesus did not invent the idea of the Fatherhood of God, 
though according to the Gospel tradition he emphasized it and 
gave it such fundamental importance as the very basis of the 
true relation between God and man, that it has been regarded 
as the most original feature of Ms teaching. It wras living in 

1 Ben-Sira xxiv., which is in praise of Wisdom. Of. especially verses 

1, 8, 10, 11 and 12. 
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the religious circles of his youth.1 Certainly it was not a tenet 
that either the Old Testament or the Scribes emphasized par¬ 
ticularly, but it had a place both in the Scriptures 2 and in 
the Schools,3 and was a source of religious poetry, as the Psalms 
of David and the Psalms of Solomon testify. In such passages 
it is no doubt the whole of Israel that is meant by the term 
the son of God, but during the post-exilic period the phrase was 
also used in a special sense of the godly man. This is not 
without its significance for the study of the career of Jesus 
and the beginnings of the Christian movement.4 

Anyone who will compare such ■ passages as the following : 

(a) Whom have I in heaven but thee ? 
And there is none upon earth that I desire beside thee. 
My flesh and my heart faileth, 
But God is the strength of my heart and my refuge for ever. 

(Ps. Ixxiii. 25 ff.) 

(b) As the hart panteth 
After the water brooks, 
So panteth my soul 
After thee, O God. 

(Ps. xlii. 1.) 

with the sayings of Jesus concerning the love of God and faith 
in Him, will find these Gospel utterances much more Jewish 
than they seem when compared with the complicated subtleties 
of the sopherim. The early Christians, who never held that 
Jesus first discovered and proclaimed the aspect of Jahweh 
reflected in the Psalms, showed a surer sense of reality than 
many of the moderns. Renan once wrote,5 “ The direct Father¬ 
hood of God—there you have the whole theology of Jesus ” ; but 
it was equally that of many a godly Jew in Jesus’ day. It 

1 CCLXXIX, ii, 202 ff., gives numerous texts. 
2 Pirke Aboth, iii, 5, cites Deut. xiv. 1 : 44 Ye are the children of 

Jahweh, your God.” In 2 Sam. vii. 14 Jahweh says of David : “ I will be 
his father and he shall be my son.” Cf. Jer. ii. 27 ; iii. 4 ; Mai. i. 6, which 
places the two feelings of the pious Jew for Ms God side by side : 4* A son 
honoureth his father, and a servant his master : if then 1 be a father, where 
is mine honour? and if I be a master, where is my fear? ” Cf. also 
Ps. lxxxix. 25-6 : 44 1 will set his hand also on the sea, and his right hand 
on the rivers. He shall cry unto me, Thou art my father, my rock and my 
salvation.” Isa. i. 2 ; xlv. II ; lxiii. 8, 16. 

3 Pirke Aboth, v, 20, attributes the following exhortation to Jehuda 
ben Tema, who lived in the second half of the second century a.d. : 
ei Be as strong as a leopard and as swift as an eagle, as agile as a deer and as 
strong as a lion, to do the will of thy father who is in heaven.” In spite of 
the late date I see no reason for postulating Christian influence. 

4 00LXYIL i, 401 ff., points out that the first Christians did not regard 
tMs notion of the fatherhood of God as peculiar to Jesus. 

5 CCOI, 76. 
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was the common custom to invoke the Father tcho is in heaven*1 
Jesus did not instil into these words a new conception of God, 
but rather a new religious attitude, which emphasized one of 
the elements of the original conception and gave it first place 
in. the prayer.2 

Iso reference has yet been made to the discussions which 
have arisen concerning the problem of the sources of these 
hypostases in 'which the influence of all the neighbours of Israel 
has been claimed. It is difficult to give direct proof of such 
external influences because the immediate contacts which would 
furnish us with the only certain proof of their existence are the 
hardest to demonstrate. Clearly the hypostases in question 
were the products of the general idea of the transcendence of 
God, but this idea itself was not properly Jewish, and is prob¬ 
ably of the same origin as the method employed to reconcile 
the idea of a transcendent God with the need to maintain the 
reality of Ms activity in the world. But the Jewish hypostases 
had too much in common with those of the Greeks and the 
Persians to have been completely independent of them. Per¬ 
sian speculation concerning the Amesha Spentas (the “ immortal 
Spirits ”) 3 led to such concepts as the Spenta Atmaiii (the 
u Holy Awe resembling the Jewish Wisdom, and the Spenta 
Jlainyu (the “Holy Spirit"1), which may well have exerted 
some influence on the Ruach4 as did the Greek Sophia and 
Logos* This probability is greatly strengthened by our cer¬ 
tain knowledge of Persian influence on the demonology and 
angelologv of the Jews, a case in which we can, for once, 
demonstrate the actual fact of contact. 

1 LI, 461, owns that this is one of the most admirable characteristics 
of Rabbinical Judaism, but at the same time insists that it is no more 
than a metaphor or substitution, like the Heavens, the Place, the A ante. 
The impartial reader will find such an interpretation hard to reconcile 

with the texts. 
- CCLXXIX, ii, 211. 
3 A. Pettazzoni, La religione di Zaraihustra nella storia rehgiosa dell 

Iran, Bologna, undated. Cf. Index to the words Ameskaspenta, Spenta 
Armatay, Spenta Mainyu Huart, La Perse antique, 1925, the jndex to 
the same words. Sdderblom, Manuel dhist. des relig1925, 3*0 of the 

French translation. 
4 Volz, Bet Geist Goiies, Tubingen, 1910, 175 £f. 



CHAPTER II 

ANGELS AND DEMONS 

I 
Angels 

THERE were angels in Jewish belief before there were 
demons.1 The early religion of Israel provided Jahweh 

with a following of celestial beings, ready to serve him and to 
carry out his commands, and these Bene-Elohim are referred 
to on several occasions in the Old Testament. Genesis (vi. 1 ff.) 
relates that some of them found the daughters of men fair, 
and that their unnatural union peopled the earth with giants. 
Isaiah (vi. 2) speaks of the six-winged seraphim who hovered 
above the throne of God, singing his praise. And in 1 Kings 
(xxii. 19) the Seer, Mieaiah, has a vision of Jahweh on his 
throne with “ all the host of heaven ” on either side. 

However, these early references are few in number. It was 
not until the Exile that angels acquired an increased importance 
and definite functions in Jewish belief. They arose in answer 
to the same desire for intermediaries between God and man, 
which we have already seen to have given rise to the hypos¬ 
tases. For instance, we notice that the prophets of the Exile 
and of the Return represent angels as intermediaries,2 and as 
interpreters 3 of prophecy. 

As soon as the Jews began to speculate about the nature 
of the angels, they gave them the general role of Jahweh’s 
agents always ready to carry out his purposes. Hence they 
increased the number of the angels, gave them special functions, 
and arranged them as a hierarchy of individuals with personal 
names. In fact they visualized them as an immense train of 
servants and courtiers like those which thronged the courts of 

1 Bibliography : CCLH, 374 if.; CCLXXXH, 224#. ; LXXV, Index 
under Engel; CCLXVI, i, 57 ff.; EB, art. Engel; CCLIII, 320 ff. ; 
LXH; LXVH, 280#.; CCLXXIX, i, 401#. 

2 Ezek. ix. 2# 
3 Ezek. xl. 3 ff.; xliii. 6 ff.; Zeeh. i. 8 ; ii. 1 ff.f etc.; many 

passages in Dan.; iv. 13; vii. 16; viii. 13, etc. 
96 
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Oriental monarchs, such as the King of Persia. There is a 
passage in Daniel (vii. 10) which gives an idea of the teeming 
multitudes pictured by these visionaries : A fiery stream 
issued and came forth from before him : thousand thousands 
ministered unto Mm: and ten thousand times ten thousand 
stood before kim9” which means that their numbers are beyond 
conception. In the same way the twelve legions of angels in 
Matthew' (xxvi. 58), which God would have sent to Jesus" aid 
if he had asked for them, are a figure of speech standing for an 
innumerable host; and the Apocryphal books of the Old 
Testament picture the world as full of them.1 

The angels were only saved from appearing as a vast un¬ 
distinguished mass by being divided into classes and categories, 
each with its special attributes. This was the real innovation 

^of the post-exilic angelology borrowed, however, from Maz- 
deism. Thus the celestial army had its leaders, known to us 
as archangels ; some authorities gave their number as four, 
others as seven.2 3 In general, opinion favoured the second 
hypothesis, a bias which may have had other reasons besides 
the special mystic significance of the figure seven. For instance, 
the reader may recall that according to the Book of Esther 
there w'ere seven eunuchs who ministered before the throne of 
the King of Persia, and seven princes who saw the King s 
faced5 3 The archangels were naturally given names, the most 
celebrated being Raphael, Gabriel and Michael.4 It is Michael 
who seems to have held the position of Prince of the angels. 
But besides the archangels, who formed the staff of the angelic 
army, there were the inferior ranks of Kerubim, Seraphim, 
Ophannim, and the troops were further grouped according to 
their function under names suggesting force9 power, action, 
which are more familiar to us in their Greek form. These are 
the Powers, Principalities, Thrones, etc., of the New Testament.5 

All these angels, in their varying degrees, are the ministers 

1 References in OCLII, 374. 
2 On the number four, see Bk. of Jubilees, i, 27 and 29 ; ii, 1 and 3, 

etc. ; Test, of the Twelve Patriarchs : Test of Levi, 3 ; Test, of Judah, 
25 ; Enoch ix. 1 ; xl. 2, etc. Cf. Rev. iv. 6, the four winged beasts. 
On the number seven, see Tobit xii. 15 ; Enoch Ixxxi. 5 ; xe. 21; Test, 
of the Twelve Patriarchs : Test of Levi, 8. Cf. Rev. L 4, the seven Spirits 
which are before God’s throne ; i. 20 ; hi. 1 ; iv. 5 ; viii. 2. 

3 Esther i. 10 and 14. 
4 These names are given in Tobit and Daniel. The Apocryphal books 

also mention Phanuel, Uriel, Raguel, and Sariei or Sarakael. For an 
account of their appearance and functions, cf. CCLIX, 376 and 381 jf. 

5 *Aoyai, xvQiorrfzeg, igovaiat, Swdpteig, Boovoi. They are frequently 
referred to in the Pauline Epistles. See Rom. viii. 38 ; 1 Cor. xv. 24; 
Col. i. 16; ii. 10 and 15, etc. 

J.W.T.J. H 
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and messengers of God, the instruments of his will. The arch¬ 
angels and the higher ranks of angels form his guard of honour 
and his court, the priests of his celestial temple, his royal 
musicians and his close associates. The rest are the com¬ 
municating links between God and the world, and above all 
between God and man. It is their business both to convey 
divine revelations to human ears, and to bear the prayers of 
earth to the throne of Jahweh, where they sometimes even 
intercede for humanity. In consequence it becomes their special 
duty to watch over mankind. This protective vigilance is 
twofold. They exercise it, firstly, over humanity in its social 
group; thus each nation has its particular angel, at once 
patron and protector, and it may even happen that two national 
angels may come to blows in the interests of their respective 
flocks,1 like the Homeric gods before Troy. This is because 
they have in fact replaced the old tribal gods, well known to 
early Jahwism, and that they satisfy that old polytheistic 
instinct which still lingers in the hearts of the Jewish people, 
in spite of all their professions of the purest monotheism.2 
Secondly, the angels watch over individuals, and the theory 
that this benevolent supervision is the special function. of 
certain spirits leads naturally to the notion of the guardian 

angel.3 
But man is not the only terrestrial care of the angels. They 

are concerned with physical phenomena, with elements and 
seasons, with the whole system of nature. In the picture, of 
the Creation given in the Book of Jubilees,* God is shown creating 
the angel of the spirit of fire, the angel of the spirit of wind, those 
of snow and hail and ice and clouds, of darkness, of thunder, 
and lightning, and heat, and cold, of winter, and spring. Revela¬ 
tion (vii. 1) describes the angels of the winds in action, holding 
back the four winds of the earth; in xiv. 18 the angel “ that 
hath power overfire ” appears ; in xvi. 5 the voice of “ the angel 
of the waters ” is heard ; and in xix. 17-18 there is a reference 
to “ an angel standing in the sun ” who calls together the birds 
of prey to “ the great supper of God, to eat the flesh of Kings. 
Enoch (lxv. 5) speaks of an angel who was put in charge of the 
spring producing lead and tin.5 The conception underlying all 
these passages combines a sort of animism with the personi¬ 
fication of the elements of the forces of nature and the seasons. 
It is a relic of the deification of natural phenomena, a relic 

1 Dan. x. 13 ff. 2 Texts in CCLII, 379 ff. 
3 These guardian angels are called watchers (ayyeXoi iygrjyoQoi). 

CCLHI, 322 and n. 2, 323 ff. 
4 C/. CCLXIX, ii, 41. 5 CCLHI, 380 ; CCLXVI, i. 

Cf- 
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which remained as a stumbling-block for the unwary, particu¬ 
larly, as we shall see, in the religious environment which pro¬ 
duced Saint Paul, and in which he lived and worked.1 There 
is a tendency, for instance, to identify a star with the angel ot 
that star, a process which can be continued to the point at 
which a demonistic and dynamistic conception oi the universe 
is reached. 2 

Whether these angelic nature-spirits owe anything to Greek 
or Egyptian influence is a question concerning which I do not 
care to hazard an opinion.3 

In orthodox Judaism the angels remained God s ministers, 
Ms agents and ambassadors in all the multitudinous unties 
arising in the course of the government of the "Universe. Further, 
it was acknowledged that these superhuman beings, created 
in the same way as men, were allowed some share in the secrets 
of the Deity, but that the ultimate mysteries remained sealed 
to them.4 . . 

Naturally the angelic characteristics remain somewhat in¬ 
determinate. They are free from the burden of human needs, 
they have attained immortality, they are penetrated by and 
suffused with the divine radiance. Sometimes they are repre¬ 
sented as winged,5 6 but as a rule they are pictured as young men 
in white and shining raiment. This luminosity is characteristic 
of them, being often the sign by which their presence is revealed. 
Enoch (IxL 12) is fullv justified in calling them “ spirits of 
light.’5 6 

II 

Demons 

If external influences from Iran, Egypt and Greece helped 
to determine and to amplify the Jewish angelology, they cer¬ 
tainly did not originate it/ since it existed effectively before 

1 See 1 Cor. viii. 5, cSoneo slariv .to/Aot and the account of the 
part played by the elements of the world (arotysta mu xocaov) in Gal. iv. 

3 and 9 ; Col. it. 8 and 20. . 
2 CCLII, 381. Cf. Reitzenstein, Poimandres} Leipzig, 1904, p. i-. 

3 OOLtV, 92 ff. _ . _ -| ... 00 
4 It may be recalled that this idea is expressed m Mark xm. 32, tne 

famous passage which says that God alone knows “ that hour,” and that 
the angels, in particular, do not share this knowledge. 

5 Enoch 1x1. 1. , . , , _ .. 
6 In the East, divine manifestations are characterized by dazzling 

light: the Sanskrit deva means “ shining.” Cf. Max Muller, Essai sur 
Fhist. des religions (2nd edit.) (French translation bv 6. Perrot), 18/4, 
p. 33. On the importance of light in all descriptions of supernatural 
phenomena, and in Jewish mystical terminology, see OCL, it, 169. 
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these influences made themselves felt in Israel. But the same 
cannot be said about demonology, which achieved an almost 
boundless development during this time.1 

In the early Judaism of the Old Testament there is no 
question of infernal powers ; as an element of religion they did 
not exist. God was the author of evil as of good. But a serious 
difficulty arises out of Leviticus (xvi. 7-10), where, in the cere¬ 
monial for the Day of Atonement, it says that Aaron is to take 
two goats and set them at the door of the tent of meeting, 
and then “ cast lots upon them, one lot for Jahweh, and the other 
lot for Azazel.” The goat on which the lot falls for Jahweh 
is to be sacrificed, and the other is to be let loose in the wilderness 
“ for Azazel.” Who, or what, is Azazel ? The question has 
been widely discussed. Possibly he is to be looked upon as 
the prince of the seirim (= goats), spirits of the desert, to whom 
sacrifices were offered in the pre-exilic period.2 If this ex¬ 
planation could be accepted, the question would arise whether 
the passage was interpolated later into Leviticus. But the 
nature of Azazel remains uncertain. Late Judaism may have 
identified Azazel with Satan, but such a process of assimilation 
throws no light on his origin, which must be connected with 
folklore. The Tar gum of Pseudo-Jonathan makes the name 
refer to some place in the desert, a view which is accepted by a 
number of Jewish commentators. I am inclined to regard 
him as the spirit or god of the desert, for, if he had been the 
Evil One originally, he would have been mentioned elsewhere 
in the Torah and the Nebiim. The serpent of Genesis, which 
plays such an important part in mythology and in the Christian 
ethic, was completely ignored by Judaism. From the point 
of view of folklore, the story related in Genesis iii. has nothing 
to do with the legend of the Evil One—the Adversary—and it 
is not in early Judaism that the identification of the Serpent 
with the Devil is to be found.3 

It should be noted that in the passage from 1 Kings 
(xxii. 19 ff.) referred to above, when a spirit appears before 
Jahweh and suggests that he should deceive the prophets of 
Ahab with false messages, the spirit in question is one of God’s 
ministers, a member of the heavenly host, not a demon.. But 
as he is given the definite article (ha ruach = “ the spirit ”) 
the inference is that he was already set apart for a particular 

1 CCLn, 385 ff.; CCLXXXn, 227 ff.; LXXV, Index under Engel and 
Zauberei; EB, art. Demons ; CCLIH, 331 ff. ; CCLXXII, 290 if. 

2 EB, art. Azazel and Satyrs. 
3 CCLXXX, 240 ff. Cf. Frazer, Folklore in the Old Testament, London, 

1919,1, chap. ii, 45 ff. It is only in Rev. xii. 9 that the Devil is identified 
with u the old serpent, which deeeiveth the whole world.” 



101 ANGELS AND DEMONS 

purpose, namely, that which he was prepared to do in this 
instance—to tell lies and do harm. In the last resort, however, 
the idea of forces of evil waging perpetual war against those of 
good presupposes a dualism which is entirely foreign to Jewish 
thought. It is Mazdean, and, in fact, the very basis of Zoro- 
astrian Mazdeism. 

Even Satan, when he appears in the Book of Job (i. 6jff. ; 
ii. Iff.), is not yet a demon. His place is among the sons of 
God who surround the heavenly throne, and when he puts Job 
to the test, it is with the consent and authorization of Jahweh 
that he does so. Here also he is named with the article, ha 
Satan, the Adversary, and though he may be the common foe 
of mankind, it is more likely that he is merely the adversary 
of Job on this particular occasion.. In any case he is not the 
Adversary of God. There is no essential difference at this stage 
between Satan and the Spirit of 1 Kings (xxii. 21). He is the 
angel of Jahweh {maleach Jahweh), while he is engaged in execut¬ 
ing the divine wrath.1 

But subsequently there appears a tendency to find a separate 
personification for that will to evil, which from being part of 
God’s omnipotence, is gradually dissociated from him, and 
finally excluded altogether. It was natural to explain evil as 
the work of evil spirits, and to represent these as an army, 
with its own leader, arrayed against the hosts of God. And 
since manifestations of evil in this world are more striking 
and more numerous than those of good, it was also natural 
that this demonology should end by assuming a much greater 
importance in Jewish belief than the angelology. This is pre¬ 
cisely what had happened by the time of Jesus. Everywhere 
the people sawr indications of the work of evil spirits ; every 
misfortune, every illness, and particularly, under the name of 
possession, all disorders of the nervous system were ascribed 
to them. Josephus writes a good deal about demons, and 
thinks about them even more.2 And the Apocryphal books 
of the Old Testament are similarly full of a demonology which, 
however confused and hard to unravel, is at least a proof of the 
powrer it exercised over the imaginations of the Jews about the 
beginning of the Christian era. 

The theory that the demons are really fallen angels comes 
to our notice first in the Book of Enoch (vi. 2 jf.). The story 
of their fal is clearly based on. the passage from Genesis (vi. 2-4). 

1 For instance, in Num. xxii. 22 and 32. Maleach = ayye?jog = mes¬ 
senger. 

2 At the same time he knew how to drive them away .: Jos., B.J., vi, 
3. €/. CCLXXX, 249. 
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which speaks of the union of the Bene-Elohim with the daughters 
of men a passage which is here re-interpreted to signify the 

fall of the spirits who allowed themselves to be seduced by the 

lure of mortal flesh. Hence the demons {sedim) would be 
originally sons of God who had turned to evil, unworthy off¬ 
spring There are doubtless other explanations of their origin, 

influenced partly by the Greek daimones1 ; but such com¬ 

plications do not concern us here. 
As for the numbers of these evil spirits, Enoch (vi. 5) tells us 

that there were 200 of them at first, and that they were organized 

in groups of ten under a single leader (vi. 7) ; but they begat 
many children, and their numbers soon rivalled, and even sur¬ 

passed, those of the angels. Their leader is variously referred 
to as Satan, Belial, Massema, Sammael, Mallara, Beelzebub, *and 
Azazel, and there is much uncertainty as to his designation. 
Their kingdom is one of evil and injustice; nevertheless man 
owes to them some of his most useful knowledge, the art of 
metal-working and of forging weapons, the secrets of personal 

adornment, and the rules and practices of magic in all its 

branches,l 2 3 that is to say, all the devices by which God s work 

can be undermined and his will opposed. 
Satan is now God’s Adversary, and the world is full of his 

demons, who are in ceaseless conflict with the celestial host. 

In the Apocryphal books he is the principle of evil, Sin per¬ 

sonified, and therefore the Tempter, the Enemy of all human 
goodness, the Prince of Darkness in opposition to the God of 
Lio'ht.4 He is especially dangerous by reason of his powers of 
transformation, and of appearing in many deceptive forms, often 

disguising himself, for instance, as one of the gods of the Gentiles. 
He is the father of death, because through his successful tempta¬ 
tion of Eve, he was the cause of Adam’s disobedience, which 
frustrated God’s original purpose and deprived mankind of the 

gift of immortality intended for them. It is Wisdom (n. 23 jj.) 
which describes this appalling calamity: “God created man to 
be immortal, and made him in his own image. Nevertheless 

l For instance, E. Hommel maintains (in Der Name und die Sagendes 
Jordan . . ., in Journal of the Society of Oriental Research, xi, 3-4, Oct., 
1927 p 192) that the myth of the fall of Satan-Lueifer, the bright star, 
son of the morning of Isa. xiv. 12 (that is to say, the iimiMimg s ar) is 
related to the Phoenician legend, which reappears m Greece, of l button- 
Eridanos, who fell from the sky into the land of Herrnon. It l < 
hypothesis, but the fact that Enoch vi. 6 locates the fall of the angels in 

the same region does not necessarily confirm it. 
2 0(}][|l| 389. 3 References in CCLII, 387. 
4 This opposition of (pcog to okqtoq is especially marked in the Testa¬ 

ment of the Twelve Patriarchs. Cf. CCLIII, 334. 
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through envy of the devil came death into the world ...” Thus 
was the unfortunate serpent of the Creation story transformed 

into the infamous One. 
Indeed the religion of Israel develops into a thorough-going 

dualism,1 in which the forces of good and evil, darkness and 
light wage a perpetual warfare. Everywhere Satan appears 
opposed to God as his adversary and in truth his opposite 
(dvTLzetyevog), as the Mazdean system opposes Angra-mainyu 
to Ahura-Mazda. And on earth, in the wrorld of men, it is 
Satan who reigns.2 The seed of evil which he sowed in the 
heart of our first ancestor, Adam, continues to bear fruit among 
Adam’s sons.3 It is true that his victims possess effective 
weapons of defence against him ; namely, the whole art. of 
exorcism. But its use entails the knowledge and application 
of the rules. Those who possessed this valuable secret were 
held in great esteem about the time of Jesus, and were fre¬ 
quently called upon to exercise their powers.1 From the 
evidence of the Gospels we learn that evil spirits might be 
subdued by threats and banished by the word of authority; 
the exorciser informed them, on behalf of God or some powerful 
angel, of the awful punishment which would overtake them if 
they did not immediately depart.5 There was also virtue in 
the name of a patriarch or in that of Solomon, who was reputed 
to have been highly skilled in this salutary art. But it wras 
necessary first of all to identify the particular demon who was 
causing the trouble, for some had greater powers of resistance 
than others, and each had to be addressed by his own special 
formula. There were probably collections of useful methods, 
manuals for the would-be exorcist, in fact a whole mass of 
literature, which would in itself be sufficient proof of the import¬ 
ance of the demonic element in Judaism in the time of Jesus.® 

However, though the demons tormented mankind, and 
seemed to be the triumphant rulers of the world, their empire 
was destined to end. God, in his own good time, would abolish 

1 CCLXXVTII, ii, 95 ; 106. . 
2 John xii. 31 ; xiv. 30 : 6 ao%cDV rov yJayov rovrov ; 2 Cor. iv. 4 : 

o Qeoq rov altovog rovrov. 
3 4 Esdras iv. 27 ff. ; xiv. 20. 
4 Matt. xii. 27 gives the impression that the Pharisees made a speci¬ 

ality of this kind of work, but the passage should be regarded rather as 
hostile propaganda than as a piece of historical information. 

5 Qf. Jer. x. 11 : “ Thus shall ye say unto them. The gods that have not 
made the heavens and the earth shall perish from the earth and from under 
the heavens” This verse is in Aramaic, although the rest of the text is 
Hebrew. It may very well represent part of a formula for exorcizing 
demons. 

6 00LI1, 392; LXX¥, Hi, 413 ff. 
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for ever the powers of evil and of the evil ones, and establish 
once for all his direct dominion over the universe and all his 
creatures. When the time of the coming Kingdom was close 
at hand, the hosts of Satan would enjoy a period of supreme 
power, but their triumph would be swiftly followed by total 

annihilation.1 
But the prototype of this vast drama, which unfolds itself 

in time till it ends on the threshold of the eternal Kingdom of 
God, is to be found in Mazdeism, and was borrowed from 
Mazdeism. The Jewish demonology described above was, as 

a whole and in its essence, the result of contamination during 
the Persian period. Those Greek elements which are con¬ 
spicuous in the Judaso-Alexandrian demonology 2 remained 
secondary in Palestine and only affected details of the system. 

It is significant that the first Jewish text to give an instructive 
picture of demonology in Israel is the story of Tobit, which 
shows close connexions with Mesopotamia. It is still more 
striking that the name of the horrible demon who appears in 

this book as the murderer of the seven unfortunate husbands 
of Sarah, the daughter of Raguel (Tobit iii. 7-8), is called 
Asmodeus. Now this Asmodeus is the Parsee Eshem-der, and 
the Zend ASshma-daeva; according to the Avesta,3 he was the 
demon of lust and the most dangerous of all the evil ones. 

We have here, so to speak, one of the bridges by way of which 
Mesopotamian and Iranian influences made their way into 

Palestine.4 
These influences were responsible for the introduction, or 

at least the widespread development, of beliefs and super¬ 
stitions which had very important practical consequences. 

For the Jews of Jesus’ day Palestine was a land peopled by 
good or evil spirits. They were constantly aware of their 
presence, sometimes as visible apparitions, but more often 
through the effects, for good or ill, of their ceaseless activity. 
A man who claimed to speak in God’s name and to prepare his 

ways was known as a true recipient of the sign oj Jahweh by his 
intimacy with angels, and still more by his authority over 

demons. 
The dynamis or special capacity which Jesus was said to 

have bestowed on the Apostles before sending them out on 
their mission consisted in “ power and authority over all evil 
spirits, and to cure diseases ” (i£ovoia sni nave a ta daipovui xai 

1 References in CCLII, 398. 3 CCLXXX, 351 jIf. 
3 Max Muller, Essais sur Vhist. des religions (2nd edit.), p. 208.. Cj. 

EB, art. Asmodeus. 
4 CCLXXVXII, ii> 80. 
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voaovg degcmevstv).1 There were doubtless still some sceptics 
among the Sadducees, but it was not the Sadducees who enjoyed 
the greatest reputation for piety in Israel, or possessed the 
greatest influence among the people. As for Jesus himself, 
there can be no doubt that he was bom and bred and lived 
out his life in the midst of a threatening cloud of hostile spirits, 
and that belief in their existence and in their activities was one 
of the formative elements in his religious experience. And this 
belief has remained active during the whole development of 
Christianity, which may even be said, in the last analysis, to 
be founded on it, for what is more fundamental in the Christian 
life than the perpetual sense of struggle between the power of 
God and the power of Satan, both in man himself and in the 
world ? It was through the persistence of this attitude that 
the Christian faith, the origins of which we are about to examine, 
remained so essentially Jewish. 

1 Luke ix. 1. Since all illnesses are presumed to he the work of 
demons, the power of healing is only a special case of the first charisma. 
(The word charisma means a gift or privilege bestowed by God or by the 
Holy Spirit.) 



CHAPTER III 

THE NATURE AND DESTINY OF MAN 1 

THE chief prize at stake in the battle of Good and Evil is 
man. He is tormented by demons who try to make him 

their tool by causing him to commit wicked and sinful acts, 
while the divine instruction of the Torah, confirmed by the 
wisdom of the Masters, guide his feet in the paths of virtue. 
It is necessary, therefore, that we should consider the ethical 
and anthropological views, which the Jews of Jesus’ day held 
with regard to the nature and instincts of man and his destiny 
both in this world and beyond the grave. 

I 

The Nature o:f Man 

In the words of Genesis ii. 7, ct Jahweh God formed man of 
the dust of the ground; he breathed into his nostrils the breath 
of life, and man became a living soul.” Thus man consists in 
essence of a material body and of a spiritual element which 
may be termed his vital principle and which comes to him 
directly from God. It is on this premise that all Jewish theories 
of man’s nature are based. 

A superficial view of man and his life does not suggest any 
difference between his nature and origin and that of the animals. 
Genesis ii. 19 makes the statement, 44 Out of the ground Jahweh 
God formed every beast of the field and every fowl of the air,” and 
although there is no mention of their receiving the breath of 
life in their nostrils as man did, it is a not unwarrantable assump¬ 
tion that the redactor found it in his source and suppressed it, 
in the belief that the breath of God had raised man to a special 
and unique position of honour. The name of the first man, 

1 CCLII, § 34 ; Die Vorstellung von Mensch und Siinde and the Index 
under Auferstehung and Seele ; CCLXXX, 360 ff. ; Charles, A Critical 
History of the Doctrine of a Future Life in Israel, in Judaism and in 
Christianity, 1899, and EB, art. Eschatology, by the same author; 
CCLHI, 399 ff. ; LXYII, 317-22 ; 342-50. 
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Adam, emphasizes Ms connexion with the earth from which 
he was formed, for Adamah means “ cultivable soil.55 So that 
man is primarily matter—in this case flesh—and in the Bible 
the term flesh is often used to denote mankind,1 as it is also in 
the later texts from which the greater part of this account is 
drawn.2 And the fact that the expression all flesh (Gen. vi. 12 ff.) 
is often used to include all the living creatures of the animal 
kingdom is further evidence that as far as his body goes man is 
not essentially different from the animals. But since Jahweh 
summoned them all before man so that he might name them 
(Gen. ii. 19), man exercises a potential, if not an actual authority 
over them, since the giving of a name is the sign of domination. 

The obvious tendency among the Jews to emphasize the 
view that man is earth, matter, flesh, is of importance on account 
of the special power of Satan over the material world ; the more 
firmly man is held in the bonds of matter the further he is 
removed from God, who is Spirit. However, he has also received 
the breath of God which made him a living soul (nephesh chayyah). 
The meaning is doubtless that by the will of God he became a 
living being, nevertheless the expression lays special stress on 
the spiritual nature of the vital principle. Besides, the word 
soul can only be used to translate nephesh if it is first relieved 
of all the metaphysical implications of the Greek psyche (ipvyfi) 
and given its earlier sense of anima animans. The root idea is 
that of breathing. It was with respect to the analysis and 
definition of this non-material vital principle in the nature of 
man, that Jewish thought underwent the most striking develop¬ 
ment and was most affected by foreign influences, as was to 
be expected. 

It is well established that the early Hebrews took the word 
nephesh to include both the source of physical life and the 
principle of spiritual life, which would not be very far from 
the popular conception of the soul today. They were dicho- 
tomists. In fact they seem to have carried the process so far 
that they saw in man two beings, a corporal and a spiritual, 
although the latter occasionally appeared in visible form, and 
constituted a sort of double of the former.3 Normally the two 
would be so welded together that they would appear to, be 
undifferentiated—every detail of their lives would correspond 
and synchronize perfectly, so that they -would seem to be^in 
a state of symbiosis. But occasionally the potential separation 

1 References in CCLXXXH, 143. 
2 Texts in CCLII, 407. The expression flesh and blood is sometimes 

used (Enoch xv. 4), and reappears in the New Testament (Matt. xvi. 17 ; 
Gal. i. 16, etc.). 3 LYI, 43 ff. 
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actually took place, either finally, in death, or temporarily, as 
for instance in states of ecstasy and transport, which might 
set the nephesh free momentarily from its envelope of flesh. 
Thus whilst Ezekiel’s body remained in Babylon, his double 
visited Jerusalem under the conduct of an angel who bore him 
up by a lock of his hair.1 And thus, too, the apostle Paul was 
transported to the third heaven without being able to say 
afterwards whether or not his body accompanied his spirit in 
its flight (2 Cor. xii. 2-4). 

The belief that under certain circumstances a living being 
could thus split into two led the Jews to suppose that the 
principle of physical life was in some way separate and distinct 
from the spiritual element, which is the double. But we must 
naturally not expect to find in their ideas the clarity and pre¬ 
cision, above all the invariability, that would be demanded of 
a psychological or anthropological theory today. It seems, for 
instance, that in Jesus’ time the human personality was often 
thought of as a trichotomy, in which man consisted of a body 
(basar), a soul {nephesh) and a spirit, the vital principle (ruach).2 
When he died the ruach returned to God and the nephesh went 
down into Sheol.3 

Originally, the blood was the seat of soul, or life. Thus, 
in Genesis ix. 4, it is forbidden to eat the blood of animals, 
“ But the flesh with the life thereof shall ye not eat” 4 Moreover, 
the double lives in the blood. This explains Jahweh’s words 
to Cain in Genesis iv. 10 : “ What hast thou done ? Behold the 
voice of thy brother’s blood which crieth unto me from the ground” 
This is no mere figure of speech. The blood cries out, that is 
to say, the soul, or double of the victim, calls for vengeance 
(Job xxiv. 12) and will continue to demand it unless someone 
will throw earth on the spilt blood, to stifle its cries. “ (X 
earth,” we read in Job xvi. 18, “ cover not thou my blood, and let 
my cry have no resting place” 

There are other words besides nephesh which are sometimes 
used to designate both the vital principle and at the same time 
the seat of all the functions and emotions of the spiritual being 
in man. It may be called ruach, the spirit, the breath; or 
neshamah, the respiration or breath in a more physical sense; 
or leb, lebab, the heart. In time the terms developed slight 
differences of meaning, but these do not concern us here.6 The 

1 Ezek. viii. 3 ff. 
2 This conception is supported by the second version of the Creation 

Story, which occurs in Gen. ii. 7 ; vi. 17 ; vii. 15. Of. Ps. civ. 29-30. 
3 EB, art. Eschatology, § 20. 
4 Cf. Lev. xvii. 11 and 14. 5 Texts in CCLXXXII, 145 ff. 
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important point is that they all referred to man’s spiritual self 
in contrast with the body, to that vital principle with which 
God had endowed Adam by breathing into his nostrils, and 
which was the source of his whole spiritual and affective life. 
It was only the trichotomic view which divided man info body, 
soul and breath. The distinction is not generally very clear. 

The only way in which the Jews could think of man was 
as a union of these two principles, the material and the spiritual. 
For them human life was necessarily and essentially twofold. 
That is to say, that as God created Adam complete in his own 
image, so the sons of Adam’s seed were complete beings in their 
father’s image. The notion of the pre-existence of the soul, 
of a reservoir of souls awaiting the moment of their incarnation, 
was quite alien to the thought of ancient Israel. The Jews 
could only conceive of man in his totality, as the vital union 
of flesh and soul. 

It is none the less easy to see how the influence of Persian 
theories of good and evil and of the distinction between matter, 
which was bad, and spirit, which was fundamentally good, and 
of the Greek anthropologists with their discourse of a soul 
whose fate was independent of the body that had housed it, 
led the Jews to think of the nephesh as a more definite entity, 
incorporating all that wras divine and eternal in man. Indeed, 
to reach such a standpoint they had to do little more than 
clarify and develop the ideas which they already held. It was 
a view which certainly did not find favour with all the Jews 
of Jesus’ day, but there were many among them who believed 
that the soul, individualized and regarded as a responsible 
moral agent, had its own independent existence and destiny. 
Josephus 1 says of the Pharisees : “ They believe that souls are 
endowed with immortal power (adavatov m Ig%vv ralg 'ipv%atQ) 
and that somewhere under the earth rewards and punishments will 
be meted out to them, according to whether they have loved vice or 
virtue. The former will be condemned to perpetual imprisonment, 
but the others will be allowed to return to life” The last sentence 
does not refer to metempsychosis, as might be supposed, but 
to the resurrection.2 The same writer says elsewhere 3 that 

1 Jos., Ant., xviii, 1, 3. 
2 However, OCLXXVII, 255, suggests that the Jewish belief in the 

resurrection may have been based on the doctrine of metempsychosis. 
The author submits that instead of accepting metempsychosis in its usual 
form, as a general law by which the soul, passing from body to body, 
perpetually begins its life afresh, the Jews interpreted it as a unique event 
which would occur once for all in the life history of every man. It is an 
ingenious theory, and not to be regarded as more than an hypothesis. 

3 Jos., jB.J., ii, 8, 14. 
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the Pharisees hold that the souls of all the dead will return to 
earth in another body. That is to say, that the soul is the 
permanent element in man, which survives bodily death, and 
which will some day form the centre and reason for the recon¬ 
stitution of the personality which will therefore still be the same, 
though clothed in other flesh. But the wicked souls will 
remain imprisoned in Gehenna. Josephus adds1 that the 
Sadducees do not share these beliefs, denying both the survival 
of souls and the retribution which they will undergo in the 
next life. They hold that the soul comes to an end with the 

body.2 , _ . . 
The same authority states 3 that it is the Essenes who have 

given this doctrine (at once Greek and Persian in tendency) its 
clearest and most complete form. The soul is immortal (rag 
Sg ipv%ag adavazovg d&i), and had its pre-existence in the most 
tenuous region of the ether (ex rov Asnrordrov cpoirdoaag 
aWeqog). The souls are united with the flesh by the power of 
sensual love, and are there held imprisoned; but as soon as 
they are freed from the fetters of desire they joyfully take flight 
back to the heights of heaven. When the doctrine reaches this 
stage of development, the soul does really become the important 
and permanent element in man, and its destiny alone is of 
importance. Though, as I have said, this idea was not fundamen¬ 
tally Jewish, it was nevertheless one which the Jews could 
accept without hesitation. 

The fact that man was made in the image of God (Gen. i. 
26-7 ; ix. 6) gave him a great advantage ; and the Creation 
stories suggest that the redactors are careful to emphasize the 
unique dignity conferred on man by this signal privilege. It 
raises him so far above all other creatures that God is forced 
to acknowledge that the animal kingdom cannot provide Adam 
with a help meet for him (Gen. ii. 20). .That is why Eve 
is created from Adam’s own body (Gen. ii. 21 ff.). No one 
doubts that man is superior to God’s other creatures, or that 
the world was made for his use 4; but it is not easy to find a 
satisfactory interpretation of man’s likeness to God.. 

According to Wisdom ii. 23, u God created man to he immortal, 

1 Jos., B.J., loc. cit. 
2 Jos., Ant., xviii, 1, 4. New Testament references to the Sadducees 

give the same impression of their views. Cf. Mark xii. 18 ; Matt. xxii. 
23; Luke xx. 27 ; Acts xxiii. 8. 

3 Jos., B.J., ii, 8, 11. ^ ^ 
4 Wisdom ix. 1 ff.: “ Thou who hast made all things with thy word, and 

ordained man through thy wisdom, that he should have dominion over the 
creatures which thou hast made” Cf. x. 12 ; Ecclus. xvii. 2 : 44 He . . - 
gave him power over the things that are in the earth” 
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and made him in his own image” This explanation, •which may 
very well have been influenced by Greek spiritualism, argues 
that it is man’s immortal soul which makes him godlike. But 
his gratifying resemblance to the Creator could also be explained 
by his authority over the animals, or again by his capacity for 
thinking and knowing, and above all by his power to distinguish 
between good and evil1; supposing these characteristics to be 
peculiar to the human species. However, these various points 
of view are not necessarily incompatible. Taken together, they 
afford a general explanation, namely, that God has endowed 
man with exceptional qualities as compared with those which 
distinguish his other creatures, and that these divine gifts are 
the proof of his resemblance to his Creator. 

But as the conception of God becomes more transcendental, 
the conception of man is correspondingly lowered, and the 
doctrine gathers strength that man is irrevocably doomed to 
sin, or as Saint Paul puts it, that man dwells in sinful flesh,2 

so that even though God has enabled him to distinguish between 
good and evil, and endowed him with a will, 'which is free, at 
least in theory, to choose between them, and though it may 
be true that he has within him two tendencies (yetzer) which 
urge him in opposite directions,3 yet in reality it is his passions 
which control him, inclining his will towards evil almost in 
spite of himself. Ben-Sira makes a vigorous attack on the 
excuse that man is predestined to sin : 44 Say not thou, my sin 
cometh from God ; for he doeth not the thing that he hateth. Say 
not thou, He hath caused me to err; for he hath no need of the 
sinful man” 4 No doubt this doctrine, with its encouragement 
of irresponsibility, did not lack adherents in the days of Jesus 
Ben-Sira.5 Josephus goes so far as to claim that the Pharisees 
accepted it, though in the absence of any supporting evidence, 
his statement cannot be considered conclusive. But he can 
scarcely have been mistaken about the existence of such an 
attitude, even if he is mistaken in his attribution of it. It is 
only the outcome and logical conclusion of the observation 
recorded in Wisdom (iv. 12) which appears to be quite in keeping 
with current opinion: 44 The bewitching of naughtiness doth 
obscure that which is honest; and the frenzy of concupiscence 
doth undermine the simple mind” Man’s soul is depicted as 
the scene of a battle between good and evil spirits, a battle in 
which the latter are generally victorious.6 

1 Ecclus. xvii. 7 : “ He filled them with knowledge and understanding, 
and shewed them good and evil.” 

2 Cf. Rom. vii. 20, 23-5 ; viii. 1-4. 3 IX, 94. 
4 Ecclus. xv. 11-17. 5 CCLXXX, 366 ff. 6 €CLII, 409. 



112 INNOVATIONS AND FOREIGN INFLUENCES 

Ultimately the whole of Adam’s race is affected by the 
consequences of the ancestral fault.1 It is not a question of 
original sin, as Catholic theology understands it, but rather of 
a kind of congenital disposition, a sinful inclination which has 
its roots deep in the hearts of all Adam’s descendants. To the 
anxious inquiry : “ Who is there who has not sinned ? ” the 
answer is always “No man,” for none is pure in the eyes of the 
Lord 2; and reflexion on this fact leads to the conclusion that 
it would have been better not to have been born, or to have 
been like the beasts, which have no reason to fear what comes 
after death.3 

Only by the help of God, given in answer to fervent prayer, 
can man hope to be delivered from the bondage of sin.4 A 
frail hope, indeed, for although to its possessors the Law offers 
a sure guide to the good (according to the will of God), the Law 
is hard to know and still harder to obey. How many can 
honestly say that they have succeeded in this difficult task ? 5 
We are reminded of that famous passage from Saint Paul 
(Rom. vii. 7jf.), which describes the Law, holy and righteous 
in itself, as a constant source of sin, because by defining every 
occasion for sin it increases the sinfulness of the wretched man 
who is unable to keep the whole of it. In spite of the Law, 
and almost by reason of it, Paul felt himself sinking into the 
dark night of sin and perdition, and there were probably many 
among his contemporaries who shared his pessimism. 

II 

Man’s Destiny 6 

What, then, does perdition imply ? First, that the Jew who 
feared it no longer limited the destiny of man to this life, and 
that he looked forward to a life beyond the grave, a future 
state which would be favourable or fatal according to his con¬ 
duct during his life on earth. Such an idea did not spring full 
fledged and spontaneously from the Jewish mind. 

The general Jewish belief accepted the obvious interpreta¬ 
tion of the Old Testament account of the creation and the fall 
of Adam, namely, that, if God’s original design had not mis- 

1 CCLXXX, 370 jfiT.; LXXV, iii, 228. 
2 4 Esdras vii. 46, 48 ; Enoch xv. 4 : Apoc. Baruch xlviii. 42 ff. 
3 4 Esdras viii. 116-26. * Wisdom vii. 7. 
5 Tixeront, Hist, des dogmes, Paris, 1905, i, 39 ff., makes the mistake 

of relying exclusively on 4 Esdras, which is under suspicion of Christian 
influence. 

8 On the idea of retribution, cf. Lods, The Prophets of Israel, book iii, 
chap, i, § 2. 
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carried, man would never have experienced want or suffering 
or death.1 The error of Adam, or rather the act of Eve, made 
it necessary for God to alter Ms scheme, and to bring death 
into the world. “ The woman was the first sinnersays Ben- 
Sira, u and through her we all die” Man was cast out of Para¬ 
dise and deprived of the fruit of the Tree of Life ; therefore 
he became mortal. It was long before the imagination of Israel 
could conceive of any remedy for this disaster. 

The early Israelites 2 before the Jahwism of the Old Testa¬ 
ment had been established, believed in the survival of the 
double, either in the tomb or in the land of Sheol; or rather, 
they believed, fantastic and contradictory as it may appear, 
that it survived in both places at once.3 Even in the period 
of Jahwism the Jewish conception of Sheol never became very 
clear or consistent.4 Men knew only that it was a region under 
the earth, deeper even than the ocean-bed, among the roots of 
the mountains ; and also that it was not a pleasant dwelling- 
place, at least from the point of view of the living. Job 
(x. 20-2), for instance, describes it thus : “ Are not my days 
few ? Grant me then a little breathing space before 1 go whence 
I shall not return, even to the land of darkness and the shadow 
of death ; a land of darkness and desolation, and of the shadow 
of death, without any order, and where the very light is as utter 
darknessIt was an abode of night and silence, according to 
the Psalmist (Ps. xciv. 17) 5: “ Unless the Lord had been my 
help, my soul had quickly dwelt in silence ” And Daniel (xii. 21) 
describes it as the land of dust: “ And many of them that sleep 
in the dust of the earth shall awake ” Sometimes Sheol is imagined 
as an immense necropolis in which each of the dead has his 
tomb, and where every dead monarch in his royal sepulchre is 
surrounded by his silent subjects.6 At other times the image 
seems to be that of a city or palace lying behind locked gates 7 
_perhaps those gates of hell which shall not prevail against 
the Church (Matt. xvi. 18)—where each retains his rank on 

i On the other hand, when God is supposed to be talking to Adam in 
Gen. ill. 9, he presents death rather as the necessary consequence of man’s 
origin—he came out of the dust, and to dust must he return. The two 
theories can be reconciled by the belief that by absolute obedience man is 
able to triumph over Ms nature. Moreover, the Scriptures offer examples 
of men who did not die, such as Enoch and Elijah (Gen. v. 24 ; 2 Kings 

U*^2 For ideas of a future life in Semitic religions, see bibliography in 

CCXCVm, 190, n. 2. 
3 LtVI, Index under Sheol. 
* Cf. Ps. cxv. 17. _ 6 
7 Isa. xxxviii. 10 ; Ps. ix. 14 

Psalms of Solomon, xvi. 2. 

4 LVT, 205. 
Ezek. xxxii. 18-02 ; Isa. xiv. 11. 

Job xxxviii. 17 ; Wisdom xvi. 13 : 

J.W.T.J. I 
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earth. Such divergences and contradictions should not be 
judged severely, since even today current opinions about the 
survival of the dead man in the grave, or the immortality of 
his soul, or the double judgment, individual and general, which 
he will undergo, and his resurrection, are not very coherent, 
or capable of rational conception. However, reason has but 
little sway in these matters. 

It is impossible to say when Israel first conceived the idea 
of Sheol. It was doubtless preceded by that of the continued 
existence of the double in the tomb, but scholars like Marti 
and Gunlcel are probably mistaken in dating it as late as the 
establishment of Jahwism in the land of Canaan. Gunlcel 
maintains that the concept was imported from Babylon. But 
the Babylonians were not the only people who believed in a 
land of the dead, and the fact that the descriptions of Sheol and 
of Aralu, its Babylonian equivalent, correspond more and more 
closely as time goes on, proves that the former was influenced 
by the latter, but not that it was derived from it. Besides, the 
descriptions found in the earliest texts suggest that the Jews were 
familiar with the idea of Sheol before the conquest of Canaan.1 

However obscure the origin of Sheol may be, there is general 
agreement on one point. Jahweh had nothing to do with the 
land of the dead; souls entering it were outside his knowledge, 
and they themselves knew him no more.2 The reason for this 
may be 3 that in ancient belief, the dead became elohim, in 
their own right, and were worshipped by descendants, to whom 
they in their turn rendered various supernatural services, such 
as oracular responses.4 It was thus that the ancient Greeks 
and Romans regarded their relations with their dead ancestors. 
Hence Jahweh took no part in the affairs of Sheol, though he 
would intervene when the occasion required it, as he did when 
his adversaries took refuge there in a vain attempt to escape 
his wrath (Amos ix. 2). There is no suggestion that when he 
created the world he also created Sheol. 

The Sheol of the Jews is thus not unlike that desolate region 
to which Ulysses descended in search of Tiresias, and of which 
Achilles, then an inmate of it, gave him such a sorry account. 

1 LVI, 108 ff., treats the subject fully, giving arguments and sources. 
2 Ps. cxv. 17 : “ The dead praise not Jahweh, neither any that go down 

into silencePs. lxxxviii. 10-11 : “ Will thou shew wonders to the dead ? 
Shall the dead arise and praise thee ? Shall thy lovingkindness be declared 
in the grave? or thy faithfulness in destruction?” Isa. xxxviii. 18: 
“ For Sheol cannot praise thee ; death cannot celebrate thee. They that go 
down into the pit cannot hope for thy truth.” 

3 LVI, 225. 
4 Lods, Le Culte des ancitres dans VantiquitA Mbralque . . Paris, 1906. 
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But in certain respects Jahwism modified the prevailing notion 
of the land of the dead. Hitherto the lives of the departed 
had been largely modelled on ordinary human existence ; the 
supposed survival of social distinctions has already been men¬ 
tioned, and other human institutions were presumed to be 
equally characteristic of the nether world. But Job, who was 
a good Jahwist, speaks longingly of the peace of Sheol wdiere 
all men are equal because all are nothing, 44 There”' he says 
(Job iii. 17-19), 44 the wicked cease from troubling ; and there the 
weary be at rest. There the prisoners rest together ; they hear not 
the voice of the oppressor. The small and the great are there and 
the slave is free from his master” It was probably because 
Jahwism put an end to the cult of the dead among the Hebrews 
that it had the effect of sterilizing (as it wrere) their con¬ 
ception of Sheol, and reducing its inhabitants to an inert state 
in which they barely survived, without energy and almost 
without memory. This torpid condition wras characteristic of 
them, according to the latest Biblical sources.1 Scholars have 
pointed out that in Greece the triumph of the great Olympian 
deities had similar results. On the one hand it put an end 
to the ancestor worship which had held such a prominent place 
in the religion of the Mycenaean age, and at the same time 
it reduced the shades to a state of semi-consciousness.2 

' The souls in Sheol wrere shades; that is the meaning of 
their Hebrew designation, rephalm. They were described as 
sleeping : 44 So man lieth down, and riseih not again ; till the heavens 
be no more, they shall not awake, nor be raised out of their sleep ” 
(Job xiv. 12). Indeed death was regarded as an everlasting 
sleep. Jeremiah (li. 39 and 57) says, 44 They shall sleep a per¬ 
petual sleep, and not wake” They did not suffer annihilation, 
but their survival was only partial, for they were left to stag¬ 
nate in a lethargy of'half-awareness untroubled by any kind 
of retribution for the vices or virtues of their previous existence. 
As Ecclesiastes (ix. 5) puts it, 44 the dead know not anything, 
neither have they any more a reward, for the memory of them is 
forgotten” For the Jahwist the only real life was the life of 
this world, which might, with God’s blessing, be both long and 
happy. Death he regarded as not merely a calamity, but also 
a punishment. The righteous man rejoiced in the knowledge 
that he would live on in his children, and did not pin his faith 
to survival in 44 another world.” 3 This is not difficult to under¬ 
stand, for there was nothing particularly attractive in the 
prospect of his shade descending to that bleak and negative 

i LVI, 214. 2 Rohde, Psyche (2nd edit.), 341. 
3 A long list of texts is given in CCLXXXH, 237. 
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i LVI, 214. 2 Rohde, Psyche (2nd edit.), 341. 
3 A long list of texts is given in CCLXXXII, 237. 
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abode in the bowels of the earth, and a future life of this type 
did not harmonize well with a moral and religious attitude 
to existence in this world. When the Prophets threatened 
their people with well-deserved retribution, they were clearly 
anticipating human catastrophes, which were to overtake the 
culprits in the course of their earthly lives. Even the Jews 
of early times were convinced that any tribulations a man 
might endure were necessarily the result of his sins and the 
penalty exacted for them. Thus when Job’s three friends 
visited him in the midst of his afflictions, they came with the 
fixed intention of proving to him that he had deserved his mis¬ 
fortunes, although Job himself assured them of his innocence 
(Job iii.-xxxi.). In the end God vindicated Job by announc¬ 
ing that his trials had only been a test of his devotion (xlii. 7 jf.), 
a conclusion which shows that the doctrine of retribution in 
this life was beginning to be severely shaken. 

An attempt has been made to use certain scriptural pas¬ 
sages 1 as evidence for a belief in, or at least a hope of, eternal 
life ; but the whole sense of the Old Testament is adverse to 
such an interpretation, and the student has only to examine 
the passages themselves to realize that they do not support 
the argument based on them.2 The idea of eternal life, in which 

1 Job xix. 25-7 ; Prov. xiv. 32 and xv. 24 ; Ps. xvi. 10. 
2 job xix. 25 : “I know that my vindicator liveth and that at the last he 

shall stand upon the dust. A.nd though after my skin this body be desti oyed, 
yet without my flesh I shall see God : I shall see on my side and mine eyes 
shall behold, and not another." When Job speaks here of seeing God, he 
may of course mean after his death and resurrection, but a simpler interpre¬ 
tation would be that he is comfor ting himself with the hope of a divine re¬ 
velation when he has recovered from the disease which has reduced him to 
a skeleton. The point is settled by xiv. 14, when his exclamation, “ O that 
a man might die and live again! ” clearly expresses his regret that his wish 
cannot be fulfilled. Prov. xiv. 32: “ The wicked is overthrown by Ins own 
wickedness; the righteous hath faith even in his death." xv. 24: “ The wise 
man follows a way of life that leads upwards, that he may depart from the place 
of the dead which is below." The meaning of the first quotation is very 
doubtful, because the Hebrew may be read in various ways. Kautzsch 
takes bethummo to mean Redlichkeit and renders it: “ aber der Frommefindet 
Zuflucht in seiner Redlichkeit,” that is to say, 44 but the pious man finds 
refuge in his uprightness” The second passage may very well mean that 
by his prudence the wise man is able to avoid death, and only a reader in 
search of evidence for a particular theory would be likely to find in it a 
reference to the raising of the souls of the just. Ps. xvi. 10 : 44 For thou 
wilt not leave my soul to Sheol; neither wilt thou suffer thy godly one to see 
the pit” In its context this can only mean, 44 thou wilt not cause me to 
die; thou wilt keep me from death ” Verse 9 runs : 44 Therefore my heart 
is glad, and my glory rejoiceth ; my flesh also shall dwell in safety” The 
Psalmist speaks only of men’s earthly life. It is thus clear that none of 
these three passages can be used as authority for a belief in eternal life. 
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the righteous would find bliss, and sinners torment, was a late 
development, which is first vouched for by Daniel 1 2 (xii. 2 jff.) : 
“ And many of them that sleep in the dust of the earth shall awake, 
some to everlasting life, and some to shame and everlasting con¬ 
tempt” The Jews had not yet evolved the belief that each 
shade would be judged when it entered Sheol and allotted 
immediate punishment or reward. The passage refers to a 
future state in which the soul, returning to the earth in a renewed 
body, should be given its deserts. The ultimate fate of man 
was therefore not decided until after his resurrection. 

Ill 
The Resuebection 

This belief in a resurrection was of primary importance in 
the religious beliefs of the Jews in Jesus5 day 2; so much so 
that it may be said to have transformed the old Jahwism into 
a new religion. Both its logical grounds and its moral basis 
are fairly obvious. In the old days when Israel was at the 
height of its prosperity, the lives of the majority of the pious 
might well have been sufficiently happy to be regarded as the 
material evidence of God’s favour, and an occasional exception 
to this rule could be overlooked. But there was no room for 
such a theory during the period of humiliation and distress 
which began with the Exile and culminated in the Seleucid 
tyranny. Men whose piety and uprightness were unimpeach¬ 
able might suffer the most cruel fate; and indeed, under the 
yoke of the goyim, piety was only an additional cause of 
persecution. In order to justify this seeming contradiction and 
to maintain their faith in God’s righteousness, the Jews had to 
fall back on the hope of some compensation in another life. 
The Alexandrian Jews, who were in contact with the spiritual¬ 
ism of the Greeks, accepted the doctrine of the immortality of 
the soul, and so, apparently, did the Essenes in Palestine,3 
possibly under Greek influence. Clear statements on this point 

1 There is some doubt, too, as to whether this famous passage belongs 
to the same period as the context in which it appears, namely, about the 
year 165. CCLXXVH, 247-9, makes out a strong case against the likeli¬ 
hood of any reference being made in such veiled terms to a doctrine which 
must have been almost unknown at the time, since neither Ben-Sira nor 
1 Maccabees nor any of the Jewish writings of the second century alludes 
to it. If this is true, the verse might be an interpolation of a later date 
than its context. It is a somewhat disquieting suggestion. 

2 OOLXXIX, ii, 295#. 
' 8 Jos., B.J., ii, 8, 11. Cf. LXXV, iii, 380 ; CCLXX7II, 286#. 
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are to be found in the works of Philo, who was strongly influenced 
by Plato and neo-Pythagorism,1 and in the Book of Wisdom. 
Nevertheless the Jews of Palestine had no liking for this way 
of solving the problem of man’s destiny. Their anthropological 
dichotomy 2 was not dualistic, and they held to their conviction 
that a truly living being was always an embodied spirit, soul 
and body having been created by God for a mutual inter¬ 
dependence and being therefore equally incapable of genuine 
life apart from one another. This explains the Jewish prefer¬ 
ence for belief in the resurrection, which is fundamentally dif¬ 
ferent. It also gives a clue to the distaste and resistance that 
Christianity, preaching the doctrine of the resurrection, was 
later to encounter among peoples in contact with Hellenic 
culture. But the Christian attitude, by a remarkable effort of 
syncretism, managed to ignore the contradiction between these 
two eschatological beliefs, and to retain both of them, welding 
them into one coherent whole. It must be added that the 
Jews never reached complete agreement as to physical condi¬ 
tions or the material realization of the resurrection. The 
schools of Hillel and Shammai believed in the restoration of the 
original body, but it is by no means certain that they did not 
regard this return to the flesh as a kind of intermediate stage 
between terrestrial life and immortality.3 

Certain writers 4 claim to have established the possibility 
that the idea of the resurrection arose spontaneously in Israel. 
They base their arguments on passages like Isaiah xxvi. 19, 
which runs : “ Thy dead shall live ; my dead bodies shall arise ! 
Awake and sing, ye that dwell in the dust: for thy dew is as the 
dew of light, and the earth shall cast forth the shades.” But what 
proof is there that this verse represents a spontaneous creation 
of the spirit of Israel, and that it owes nothing to Persian 
influences ? 5 Such passages certainly seem to echo Persian 

1 CCLXXX, 318 if. ; LXXV, iii, 561 ; CCLXXVII, 225. 
2 Even those Jews who were trichotomists, making a threefold division 

of the human being, did not subscribe to the idea of a spirit capable of 
a separate existence. 

« CCL, i, 168 ff. 4 0CLXXX1I, 241. 
5 Cf. CCIiV, 416, which makes a comparison between the Persian ideas 

concerning the condition of the soul after death, and those contained in 
the Testament of the Twelve Patriarchs, Asher, 6. On the other hand, 
CCLXXVII, 255 and n. 3, considers it impossible that Persia should have 
had any considerable influence over Israel during the last 200 years be¬ 
fore the Christian era. This author believes external influences to have 
been wholly Greek (Pythagorean), reaching Palestine through the Jews of 
Alexandria (p. 342). His arguments are not entirely convincing, but it 
is possible that the Iranian idea was later subjected to a Hellenistic inter¬ 
pretation. The same is true in the case of Josephus, 
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thought, though it is true that this influence could only really 
affect the eschatological beliefs of the Jews when they had 
modified their conception of Jahweh and admitted that he 
ruled the dead as well as the living, and that the souls of the 
departed could not possibly dwell for ever out of his sight and 
beyond the scope of his justice.1 

Faith in the resurrection appears to have taken root among 
the Jews of Palestine at the time of the Maccabees.2 For 
instance, the Second Book of Maccabees relates that Judas 
commanded a sacrifice for the sins of the dead, in the belief 
that they would one day be restored to life. For, as the author 
says, 44 It would he a difficult and vain thing to pray for the dead,” 
if they were not to rise again. There was still some doubt as 
to how general this re-awakening of the rephaim was to be, 
but the most usual opinion was,that only the righteous would 
rise again. The Mishnah tractate Sanhedrin still retains this 
idea of a restricted resurrection. It claims that 44 The genera¬ 
tion of the Flood will have no part in the next world, and will 
not he raised for the judgmentf 3 and then enumerates other 
classes of sinners, including the people of Sodom, who will share 
the same fate. In fact, the old Jewish idea that there was no 
retribution for the dead in Sheol still persisted, with the differ¬ 
ence that a small minority—the righteous—were to be delivered 
from the cheerless oblivion of their subterranean existence and 
allowed to see the light again. 

At the same time this very, limited kind of resurrection 
could not be reconciled with the Persian belief in universal 
judgment, wdiich required that all the dead should rise again 
before the terrible reckoning took place. Moreover, it ignored 
the logical conclusion that if the pious were to be rewarded, 
sinners should also be punished. The author of the passage 
from Daniel (ii. 12) quoted above, evidently had this in mind, 
yet even he was only prepared for the resurrection of many of 
the dead, not of all. It seemed more just that after their 
apparent victory in this world Israel’s persecutors should be 
penalized in the next; and this opinion, which Christianity 
adopted, did finally oust the belief that resurrection was a 
privilege reserved for the elect. In Jesus’ lifetime Jewish 
allegiance was divided between the two possibilities.4 In those 

1 LIX, 271. 
2 2 Macc. vii. 9-11 ; xii. 43-5 ; xiv. 36 ; xiv. 46. Cf. CCLXXVHI, ii, 

174#. ■ 
z Sanhedrin, xi, 3 (Hoelscher, p. 105). 
4LXXF, ii, 542 #., n. 52, and above all 547#. ; CCLV, 84, which 

points out the two ideas in the Jewish Apocalypses of Jesus’ day. 
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Apocalyptic books in which the influence of the Pharisees is 
marked there are already evidences of a tendency to turn 
Sheol into hell, the abode of sinners, while the spirits of the 
iust ascend to heaven where, among the angelic host, the Mes¬ 
siah awaits his hour, and where they themselves await their 
resurrection.1 Opinion on these subjects was as yet far from 

uniform.2 . . . , 
Nevertheless, hope in the resurrection was gaming ground. 

Pharisaic circles accepted it, and spread it among the populace 
through the agency of the synagogues. Yet it encountered 
a certain amount of resistance. Josephus tells us 3 that the 
Sadducees would not countenance it; and it was also rejected 
by the Samaritans and, in general, by the priesthood. The 
authors of the earlier Apocryphal books (Ecclesiasticus, Judith, 
Tobit, and the First Book of the Maccabees) appear to 
have had no knowledge of it, and are content with the old 
notion of Sheol as the abode of the dead.4 But this does not 
apply to later Apocryphal works like Daniel, 2 Maccabees, 
Enoch, the Apocalypse of Baruch and the Testament of the 
Twelve Patriarchs.5 Hence the opinion must be rejected that 
the idea of the resurrection was unknown to the majority of 
Jews in the time of Jesus.® I believe, on the contrary, that the 
great mass of the Jewish population already adhered strongly 
to it, and that only the somewhat sceptical aristocrats of the 
Temple staff, who professed to hold strictly to the teachings 
of the Torah, openly denied it.7 The fact that the later Apocry¬ 
phal books are well aware of the resurrection idea while the 
earlier ones are silent on the subject proves that it was about 
the time of the birth of Jesus that the new teaching came into 

its own. . , „ -1 

Indeed, the resurrection was not preached tor its own sake, 
as a single, unrelated fact, but as an integral part of a system 
which considered man’s fate as bound up with the fate of the 
world, and connected the future of humanity with tho eschato¬ 
logical transformation of the world. And this Jewish conception 
of a transformed world had an even more profound effect on 
the early history of Christianity than the ideas outlined in this 
chapter concerning the future destiny of man. 

1 CCLV, 83 and 92. Gehenna appears in the Ascension of Moses, 10. 
2 CCL¥, 109. 3 Jos., B.J,9 iij 8, 14. 
4 LXX¥, ii, 508. P 
5 LXXV, ii, 547—Loisy (LIX, 270) notes that 2 Maccabees speaks of 

the resurrection as though he were upholding it against the attacks of an 
opposition. 

6 GCLXXX, 314 JT. 7 LXXV* ii, 547. 
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NOTE 

The first suggestion of a system of classifying the dead according to 
their merits, and of distributing them in different departments of Sheol, 
where they received preliminary rewards and punishments, apparently 
occurs in Enoch xx. ; that is to say, probably in the second century b.c., 
before the year 170. Unfortunately, however, the Book of Enoch is com¬ 
posite, and there is great uncertainty as to the dates of its component 
parts (XLVIII, 224 ff. ; 230 ff.). Moreover, the text of the chapter in 
question is so corrupt that the interpretation of certain passages in it 
remains doubtful. See Ad. Lods, Le Livre d’Henoch. Fragments grecs 
decouverts a Akhmim, Paris, 1892, 173 jff. ; Lagrange (LI, 112). On 
the Ethiopian text, cf. Fr. Martin, Le Lime d’Henoch, Paris, 1906. 



CHAPTER IV 

ESCHATOLOGY AND MESSIANISM 1 

IN approaching this subject it is necessary to resist the 
temptation of making definite statements and of over¬ 

systematization. For the contemporaries of Jesus had neither 
evolved a fixed eschatological doctrine nor systematized the 
various beliefs that were current among them. Different 
writers would uphold different theories, according to the par¬ 
ticular influences to which they had been subjected, but the 
theories themselves were not well established. If passages 
dealing with the subject seem vague and hesitant, it is because 
they reflect a real vagueness and hesitancy in the thought of 
the time. There was as much confusion concerning the destiny 
of the world as concerning that of man. Another temptation 
is to assume a priori that the lines of thought which prevailed 
later because they had the force of Christianity behind them, 
were already in control at the time of Jesus’ birth. It would 
be quite misleading to suppose that Jewish thought and Jewish 
literature viewed the coming of the Messiah in just the same 
way as the New Testament. 

1 Cf. Lods, The Prophets of Israel, book iii, chap, i, § 3. On Eschato¬ 
logy see CCLXXXIV ; CCLX; CCLXXIX, ii, 377-95 ; Charles, A Critical 
History of a Future Life in Israel, in Judaism and in Christianity, 1899 ; 
Eschatology in EB (by the same author); CCLV, parts i and ii; CCLXXX, 
266 jff. ; CCLH, § 36, 435 ff.; CCLXVI, i, 44-7 ; CCLXV, 69 ff. ; CCLIII, 
chap, xvi; CCLX, chap, vii; LXVII, 342-53. On Messianism see LXXV, 
ii, 496 jff., bibliography, 496 ff. ; CCLXXIX, ii, 323-76 ; Baldensperger, 
Die Messianisch-apokalyptischen Hoffnungen des Judentums (2nd edit.), 
Strasburg, 1903 ; Boehmer, Der Altteslamentliche Unterbau des Reiches 
Gottes, Leipzig, 1902 ; Oesterley, The Evolution of the Messianic Idea, a 
Study in Comparative Religion, London, 1908 ; CCLXXV; CCLXVI; 
Duhm, Das Kommende Reich Gottes, Tubingen, 1910 ; LXIII; CCLXXIV, 
chap, viii; CCLIII, chaps, xii-xiii; CCLXX, 219 ; above all CCLIX (see 
the analytical table for the various aspects of the subject), and 
CCLXXXm, which deals primarily with the question of the false hopes 
of a Messiah which were constantly arising among the Jews of the 
Dispersion. 
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I 

The Foundations of Jewish Eschatology 

What may be termed classical Jahwism, that is to say the 
Jahwism which finds its expression in the prophetic books, was 
faced with two really important problems. Firstly, it was clear 
that the world fell far short of God’s just requirements, and it 
was essential that something should be done to bridge this gulf. 
Men who flouted God’s commands, whether they did so wantonly 
or in ignorance, must sooner or later repent and enter the fold, 
or else be punished for their misdeeds. Secondly, although 
God, had chosen Israel from among the nations, his people had 
not always behaved in a very exemplary way towards him, 
and they themselves could scarcely consider their normal 
condition as a proof of divine favour, for instead of ruling the 
world they had often to suffer tyranny and defeat. How could 
their continued misfortunes be explained unless Jahweh had 
deliberately broken the oath which he had sworn to Abraham 
and to Jacob and to Moses ? Yet such a betrayal of faith was 
utterly impossible. As Micah declares in vii. 20, “ Thou wilt 
'perform the truth to Jacob, and the mercy to Abraham, which thou 
hast sworn to our fathers from the days of old 

This twofold problem, which arose out of historical circum¬ 
stances, formed a basis for various views concerning the future 
of the world and of the Jewish people. They are distinct from 
the opinions on the same subjects which were current about the 
time of Jesus’ birth, but they helped to determine the direction 
and scope of the later views. These are the essential facts. 

The world might be openly flaunting its ungodliness, the 
Jews might be glaringly oblivious of their covenant obligations, 
nevertheless the day of Jahweh would come.1 The first allusion 
to it appears in Amos, about the middle of the eighth century : 
“ Woe unto you that desire the day of Jahweh.” “ Wherefore 
would ye have the day of Jahweh ? . . . It is darkness and no 
light ? even very dark, and no brightness in it ? ” (v. IS and 20). 
Two facts emerge from this passage ; first that Amos was not 
the originator of the day of Jahweh, since his contemporaries 
were also familiar with it, and secondly, that he differed from 
those contemporaries in the meaning he attached to it.2 The 
others, skilfully identifying the cause of Jahweh with that of 

i Cainsse, Le jour de Iahve et la fete de l avetieiaeTit de Iahve, in RHP, 

1923. 
3 For the way in which they probably pictured it, see Lods, The 

Prophets of Israel, book ii, chap, i, § iii, 4. 
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Israel, and happening also to live at a time when the Jews held 
a fairly strong position with regard to neighbouring peoples,1 
were confident that the day of Jahweh would mean the final 
triumph of the chosen people, and the due subjugation of the 
godless. But for Amos the day stood for the victory of divine 
justice which would involve terrible retribution for Israel. 

The two aspects persisted side by side in the imagination of 
the Prophets, and the day of Jahweh became a favourite theme 
of their meditations, predictions and threats. They often 
proclaimed its dread approach. Isaiah (xiii. 6-9) gives warning 
of it, with the words, “ Howl ye, for the day of Jahweh is at hand ; 
it shall come as a destruction from the Almighty. . . . Behold 
the day of Jahweh cometh, cruel both with wrath and fierce anger, 
to lay the land desolate, and to destroy the sinners thereof out of 
it2 No doubt these alarming predictions of the imminent 
arrival of the acharith-hayyamim, the end of the days, which 
were never fulfilled, were the object of a certain amount of 
ridicule among the more sceptical Israelites. Such an attitude 
seems to be reflected in Ezekiel (xii. 21 ff.), “ The word of Jahweh 
came to me, saying, Son of man, what is that proverb that ye 
have in the land of Israel, saying, The days are prolonged and 
every vision faileth ? ” Needless to say, Jahweh then an¬ 
nounced, through the mouth of his prophet, that this time the 
warning was no mere figure of speech, and his day would come 
indeed. 

It would be a day of dread, heralded by fearful portents. 
Earth and heaven would be subjected to an appalling upheaval, 
and the Prophets allowed their imaginations free rein in picturing 
the horrors of the catastrophe.3 But after the day of terror 
and judgment, the world, cleansed and regenerated, would enter 
upon a new era. And when the divine wrath should smite 
the nations who had given cause for it, those neighbouring peoples 
with whom the Jews were continually at loggerheads would 
naturally, according to these alarming predictions, be singled 
out for a particularly dire vengeance. Syria and Phoenicia, 

1 It was during the reign of Jeroboam II, King of Israel (7S3?-743?) 
that the people of Damascus, who had long threatened his kingdom, were 
brought to heel. This and other military victories tended to give Israel 
the illusion of a strength it did not really possess. 

2 Cf. Zeph. i. 7 and 14 : “ The great day of Jahweh is near, it is near 
and hasteth greatly ” ; Zech. iii. 10 ; Ezek. xiii. 5 ; xxx, 3 ; Joel, i. 15 : 
“ For the day of Jahweh is at hand : it cometh as a destruction from the 
Almighty ” ; ii. 1; ii. 11; ii. 31; iii. 14 ; Obad. 15 : “ For the day of 
Jahweh is near upon all the nations.” 

3 Cf. in particular Amos viii. 8 ff. ; Isa. ii. 9 ff. ; xiii. 6 ff.; xxiv. 
17 ff.; Hab. iii. 3 ff.; Ezek. xxxii. 7 ff. ; xxxviii. 18 ff.; etc. 
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Edom and Moab, Philistines and Ammonites, would be all but 
annihilated in the explosion of God’s righteous wrath. Amos 
kindly warns them of their fate (i. 3—ii. 3), and most of the other 
Prophets derive comfort from these agreeable expectations.1 
Moreover, God would not spare any nation w7hich had grown too 
great. Isaiah makes this clear, 44 For the day of Jahweh shall 
be upon every one that is lifted up, and he shall be brought low 
(ii. 12). . . . And Jahweh alone shall be exalted in that day 55 
(ii. 17).2 In particular, those haughty nations, the Assyrians 
and the Babylonians, who had been rendered yet more arrogant 
by being so often used as rods with which Jahweh scourged 
his guilty people, would now be humbled before his majesty.3 
And all the heathen and idolators would be banished from his 
sight: 44 For the nation and the kingdom that will not serve thee 
shall perish ; yea, those nations shall be utterly wasted ” (Isa. 
lx. 12).4 

If it had been only the idolatrous peoples who were to feel 
God’s just anger and to suffer for the wrongs they had inflicted 
on Israel, the Jews would have seen in this the fulfilment of all 
their desires, and the contemplation of such a future would have 
partially assuaged their bitterness. But they had reason to 
fear that on the Great Day divine justice would exact from them 
also the penalty of their breaches of the covenant between 
themselves and Jahweh. The Prophets are as insistent on 
this as on the punishment of the heathen, and never suggest 
that it is only the goyim who will be judged. Theoretically, 
Israel was to be smitten and utterly destroyed.5 Of course the 
threat was not taken quite literally, and it was understood that 
a remnant of God’s people would survive : 44 It shall be as when 
the harvest man gathereth the sheaves, and reapeth the ears with 
his arm ; and it shall be as he that gathereth ears in the valley of 
Eephaim. Yet a gleaning shall be left in it, as at the shaking of 
the olive tree ; two or three berries in the top of the uppermost 
bough, four or five in the branches thereof, saith the Lord God of 
Israel” (Isa. xvii. The passage implies that in the 
ordeal of the judgment day the wicked, forming the bulk. of 
the people, would perish, while the chosen few would survive 

1 Isa. xiii.-xxi. ; xxiii.-xxvii.; Jer. xxv. 9-38 ; xxvii. 2-11 ; xliii. 
8-13 ; xlvi.-li.; Ezek. xxv.-xxxii.; xxxv.; xxxviii. ; etc. 

2 Cf. Isa. V. 15 ff. ; xxxiii. 10. 
3 Isa. x. off.; xxxvii. 21-9 ; xlvii. 

■* Cf. Zech. lx. 1-6; Hab. ii. 4jff. ; Obad. SjflT. ; Isa. xiv. 13 ff. ; 
xvi. 6 ; xxiii. 9 ; xxv. 11, etc. ; Jer. xlviii. 29 ff. ; xlix. 16 ff. ; 11. 31 ff.; 
Ezek. xxvii. Iff.; xxviii. Iff.; xxix. 2 ff., etc. 

5 The appendix to Amos ix. 8 ff. states this clearly. Cf. also Isa. vi. 
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and triumph From these survivors would spring a new genera¬ 
tion which would be pleasing to God,1 2 and would make a new 
Covenant with him, which would be good, true, and final. 

It may not be superfluous to explain that when Old Testa- 
ment writers speak of the day or of the judgment of Jahweh they 
are not thinking of the appointed day of judgment with which 
Christianity has made us familiar, when a formal sentence would 
be pronounced. All they meant was that a time would come 
when God’s patience would at length be exhausted, and when 
his anger would descend on those who had provoked it. First 
he would unloose the shafts of war against his people. No 
doubt the Assyrians and the Egyptians would be the instru¬ 
ments of his wrath, as they had been so often in the past. 
Other scourges, such as plagues and famines, would follow. 
Hosea (viii. 13 ; ix. 3 and 6, etc.) prophesies a return to Egypt; 
Isaiah (vii. 17 ff.) and Jeremiah (xx. 4 ; xxii. 25 ff.) threaten an 
Assyrian invasion ; Micah (vii. 12) combines both these threats, 
foretelling trouble from the south and from the east. They all 
vied with one another in the invention and description of the 
most frightful calamities. Obviously, the wretched instru¬ 
ments of punishment would not receive their own retribution 
till later. Here also God’s methods would be neither summary 
nor direct. The nations who had first trodden Israel underfoot 
would then either fall upon one another, or be torn by civil 
wars, or suffer from various destroying scourges1 It was only 
occasionally that one of these writers visualized Israel itself as 
becoming God’s ultimate agent and crushing the nations by 
whom it had been crushed. The hope of such a revenge com¬ 
forted Jewish nationalism with agreeable anticipation, a form 
of encouragement which was not the less effective for being 

somewhat puerile.3 , . , , 
Even the total destruction of the goyvm cannot be too 

strictly interpreted, for those very Prophets who affirm that 
they will be wiped off the face of the earth give them a place 
in their descriptions of the future under the new Covenant. 

1 Most of the prophetic hooks contain many texts supporting this 
view. Cf. Isa. i. 9 ; iv. 3 ; x. 20-2 ; xi. 16, etc. ; Jer. iv. 27 ; v. 10 and 
18 ; vi. 9 ; xxiii. 3, etc. ; Ezelc. vi. 8 ff. ; xn. 16 ; xiv. 22, etc. 

2 References are collected in CCLXXXII, 184 ff. , 1Q 
3 Mic. iv. 13 ; Zeph. ii. 9 ; Zech. xii. 6 ; in 8 ; Joel an 8 ; Obad. 18. 
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II 

The New Covenant aetee the Day oe Jahweh 1 

Jahweh was thus to enter into a new Covenant with that 
remnant of the people which had escaped destruction, a covenant 
which would in future be faithfully kept; and upon his chosen 
people, now regenerated and truly worthy of his favour, he 
wTould pour out of his Spirit.2 Jerusalem would become a 
peerless city, where God wrould be worshipped with splendour 
of ritual and in purity of heart; and Jahweh "would indeed 
make Mount Zion his dwelling-place. The Israelites who had 
been scattered over the face of the earth would be reunited 
there 3 ; old hatreds would be forgotten, and the new Israel, 
ruled by a king of the lineage of David, would know a prosperity 
hitherto undreamed of. The people would multiply exceedingly, 
and no nation wrould be able to withstand their might. Indeed 
their neighbours might of their own will become vassals of the 
elect; they might' draw near to the Holy Mountain and beg 
to be admitted to the Covenant. Then all men would live by 
the light of Jahweh’s Law ; this at least was the view of Micah 
and Isaiah and a number of other Prophets. Peace and happi¬ 
ness would be diffused over the whole world. The earth would 
bring forth more abundantly ; beasts of prey would grow harm¬ 
less or disappear. Every man would attain the extreme limits 
of human longevity; perhaps even death itself would perish.4 
Certainly there would be no more disease or infirmity and men 
would enjoy perfect health under the rays of a sun seven times 
more powerful than of old, and of a moon which would turn 
night into day. Such was the kingdom of the Messiah, which 
would be in truth the reign of God on earth. The Rabbis 
conceived of it metaphorically as a banquet at which the 
righteous sat enthroned in light, with crowns upon their 
heads.5 

The Prophets were thus contemplating a genuine 
palingenesia, the rebirth both of the world and of mankind. 
The new order would persist for as long as the Covenant itself 

1 Jer. xxxi. 31-4. Cf. COLIX, 160 ff. 
2 For the whole of the following description, cf. CCLHI, 236 ff. 
3 Isa. xxvii. 12. 
4 Isa. xxv. 8 : u He shall destroy death for ever.” 
6 COL, i, 168 ff. The word malkuih, which is rendered by the Greek 

ftacdela, can mean kingdom, but its primary sense is royalty, the exercise 
of the royal power, hence reign. Cf. Barth, Die Hauptprobleme des Lebens 
Jesu, Giitersloh, 1911, 39; XXXIII, 10G ff. 
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should last, that is to say eternally. “ / will build them up 
and not pull them down; I will plant them and not pluck them 

^ The foregoing paragraphs present a brief summary of the 
affirmations, not always consistent, which constantly recur in 
the works of the Prophets both of the Exile and of the Return. 
In them Israel found consolation for its fallen state in 
the contemplation of future triumph, and a spur to zeal in 
(jod’s service, by which it might hasten the advent of the 
promised paradisal age. There was not the slightest doubt 
that this blissful existence would take place on the earth, and that 
the new bond of union with Jahweh, which would be the precious 
reward of his restored favour, would result merely in human 
happiness. It was true that this happiness would x each a 
degree of intensity hitherto unknown among men, but it would 
none the less be moulded by the aspirations, the prejudices 
and the passions of the Jews who were anticipating it. 

A narrow and bitter nationalism, a jealous theocracy, and 
the desire for full material satisfaction, united to create this 
alluring dream of a renewed world, born out of desolation and 
dismay. The Grseco-Romans would have thought of a revival 
of this kind as a return to the Golden Age, but for the Jews it 
meant rather a reversion to that life of innocence and bliss 
which Adam and Eve led in Eden when the world was young, 
a time when man and beast should once more lie side by side in 
perfect amity and peace as they did of old (Isa. xi. 6—8 ; ii. 4).1 2 
Ultimately the pagan and the Jewish visions merge in a common 
desire for a life of unalloyed happiness in a world for ever young, 
beneficent and fruitful: 

Yer erat aeternum, placidique tepentibus auris 
Mulcebant Zephyri natos sine semine flores. 

Ovid, Metamorphoses, i, 107 ff. 

In theory it was Jahweh himself who was to establish and 
maintain the new order.3 The elect who were to take part in 
it were to assemble either on the mountain of Jahweh or in his 
city or his garden,4, and he was to be in their midst. Since he 
was the undisputed ruler of the present world, it was only 
natural that he should also rule the world to come, a conclusion 
which was reinforced by the tendency to heighten the idea of 
his sovereignty. The Second Isaiah is really the first Old 

1 Jer. xxiv. 6. Cf. xxxi. 36 ff. 
2 CCLIX, 152 ff. 
3 Mic. iv.; Ps. xlvii. 9; xcvi.-xcix. Cf. CCLIX, 209 ff. 

1 CCLIX, 164 ff. ; 171 ff.; 179 ff. 
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Testament writer to base the eschatological character of the 
kingdom of Jahweh 1 on the conception contained in the words : 
“ 1 the Lord, I am the first, and 1 also am the last" (Isa. xli. 4 ; 
xliv. 6 ; xlviii. 12). The earlier writers rarely suggest that the 
national God is to be attended by an Anointed One or Messiah,2 

to whom he will delegate all or part of his power for the execution 
of his purposes. It has been said with justice that the Jews 
of the post-exilic period looked forward to the Messianic King¬ 
dom before they came to expect the Messiah.3 Israel was 
perfectly familiar with the idea of a symbolic ceremony in 
which Jahweh, by the anointing of his chosen servant with 
holy oil, conferred on him his special grace ; since the king, the 
High Priests, and indeed the nation itself as a whole wTere all 
anointed ones, or Messiahs.4 It was only rather late, though 
the exact date is not known, that the word took on the eschato¬ 
logical sense in which it is now used ; namely, as applied to the 
individual wTho w'ould put an end to the old dispensation and 
usher in the new.5 

In the whole of the Pentateuch, despite its editorial changes, 
there are only two possible allusions to the Messiah. The first 
occurs in Genesis xlix. 10, in the blessing of Judah by Jacob, a 
passage whose text is somewhat doubtful: u The sceptre shall 
not depart from Judah nor the ruler's staff from between his knees 
until his lord (?) shall come,5 and him will the peoples obey." The 
other reference is to be found in Numbers xxiv. 17 : 441 see him, 
but not now ; I behold him, but not nigh. A star cometh out of 
Jacob, and a sceptre riseth out of Israel" In both eases the 
reference is most probably to an ideal monarch whom Jahweh is 
holding in reserve so that he may govern the chosen people in 
the last days. Perhaps it is David himself to whom God has 
entrusted the great work of vengeance, or one of that hero’s 
descendants, for the Jewish imagination was always ready to 

1 Isa. xli. 1-13 ; xxi.-xxix.; xliii. 8-13 ,* xliv. 6-20 ; xlv. 20-1 ; 
xlviii. 12-16. 

2 The word is the Aramaic meshiha (Hebrew mdshiak), which is exactly 
rendered by the Greek Christos. 

3 Max Dienemann, Judentum und Christentum (2nd edit.), Frank- 
fort-am-Main, 1919, chap. iv. : Der Messias und die messianische 
Zeit. 

4 In the coronation ceremony of a Jewish king the essential feature is 
not the crowning, but the anointing. Cf. 1 Kings xix. 15. 

6 00LIX, 1 jfif. 
6 This is the key word, and the meaning is doubtful because the 

Hebrew is corrupt. The translation given here is based on the reading 
mdield, winch does mean overlord, but another possible reading would be 
MUv, which would be rendered by the peaceful one. One can only say 
that the passage very probably refers to the Messiah. Cf. v. 67. 

J.W.T.J. K 
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evoke that glorious figure from its past.1 The final vision of 
Amos (ix. 11) contains the words : “ In that day will I raise up 
the tabernacle of David which is fallen, and close up the breaches 
thereof; and I will raise up his ruins, and build it as in the days 
of old/’ And Hosea (iii. 5) runs, “ Afterwards shall the children 
of Israel return, and seek once more the Lord their God, and David 
their king:’ And both Jeremiah and Ezekiel agree in repre¬ 
senting a long line of regenerated princes of the house of David 

ruling over Israel.2 , (t. 
The prophets then saw that future with which each of them 

was occupied, in terms of the restoration of the reign of Jahweh 
on earth, the restoration of the chosen people, and the restoration of 
the house of David. The Messianic expectation did not as yet 
enter into their scheme, for although they might speak now and 
then of the Messiah, this Messiah was not a single, unique 
individual, but a kind of collective personality composed of the 
endless line of Davidic kings who were to be the future rulers 
of Israel. As such he would be the perfect servant of Jahweh : 
“ The spirit of Jahweh shall rest upon him, and his delight shall 
be in the fear of the Lord ” (Isa. xi. 2-3). He was invested 
with every regal attribute of wisdom and magnificence; he 
would be the father of his people, striking terror into the hearts 
of their foes.3 But there was as yet no suggestion of the 
apocalyptic figure of the heavenly hero with whom we are 
familiar from later writings. He only held a secondary place 
in the scheme of the New Covenant. Even after the return 
from Exile the Jews centred all their hopes on the full realiza¬ 
tion, on this earth, of the promises made by Jahweh to their 
ancestors. This may, if desired, be regarded as the Messianic 
Kingdom; but only as set up by Jahweh, and not, as yet, by 

the Messiah.4 
1 CCLIX 230 ff. The Jews have always shown a marked inclination 

to see all their national leaders as sons of David. When they were later 
under Roman rule, after the destruction of Jerusalem, they attributed 
this descent to their patriarch (cf. XLVII, i, 395 and n. 8 9) and even to 
the exilarch who lived in Babylonia (XLVII, l, 400, n. 3). 1 he Jews came 
to use David almost as the Romans used Caesar, simply as a title ot 

k° a jer. xvii. 25 ; xxii. 4 ; xxxiii. 17-26 ; Ezek. xliii. 7; xlv. 8; 

XlY1j Pai^es me collected in CCLXXXII, 198-201. It is necessary to 
guard against the false interpretations which Christian theology has 
given to many of them, by transferring them to an order of ideas alien 
to them, that is to say by adapting them forcibly to its own conceptions. 

4 Max Dienemann, Judentum und Christentum (2nd edit.), pp. 58-brf , 
CCXCn 19 ff. Note that neither the Second Isaiah (lvi.-lxvnd ^or 
Malachi speaks of the Messiah. And according to Matt. iv. 5-6 Elijah s 
return will herald, not the advent of the Messiah, but the day of Jahweh. 



ESCHATOLOGY AND MESSIANISM 131 

It was the successive disappointments of the Return, which 
gradually forced Israel to modify its conception of the future 
which God had in store for his chosen people and for the 
world. It is not easy to trace the origin of the eschatological 
element which is to be found in the Jewish conception of the 
Messiah as soon as that conception took definite form ; namely, 
the conviction, which later on became essential, that the Messiah 
would play the leading part in the tremendous drama in which 
the present age would be superseded by the age to come. It was 
perhaps natural that the idea of the age to come, which was to be 
a return to the earthly Paradise, should be completed by the 
idea of an ideal king, a King of Paradise. But it was useless to 
search Jewish tradition for such a king. Foreign influences 
have been suggested from the land of Amurru in the north, or 
from Phoenicia in the west, but these districts, with their 
migrant populations, are much more likely to have served as 
channels for the thought and mythology of the countries beyond 
Egypt and Persia. The latter may very well have been respon¬ 
sible for the general form in which the eschatological visions of 
the Jews were cast, while Egypt may have given them their 
first notion of a Messiah.1 

Certainly the Persian conception of the last things was 
sufficiently striking.2 They imagined a time -when the perpetual 
struggle between good and evil wrould be further intensified in 
a crisis which would be, in a sense, decisive. First, terrible 
portents would appear ; nature would be convulsed, and the 
foes of Iran would hurl themselves madly upon her, countless 
destroying hosts of men and demons. Then, at the crucial 
moment, Hushedar, son of Zarathustra, would be born out of 
Lake Frazdan. He would assemble the warriors of Iran, and 
there would follow a thousand years of appalling strife and 
bloodshed, in which the angels of Ahura-Mazda would take 
part, and which would end in victory for the forces of good. 
Then under the rule of Hushedar Mah, another son of Zarath¬ 
ustra, a second millennium would ensue, during which happiness 
would be the lot of mankind. But since there would be nothing 
left to desire, its faith would grow weak and die, and Angra- 
mainyu, the Evil One, seeing his opportunity, would loose the 
•dragon Azhi Dah&ka upon the world. The monster would 
devour a third of all mankind. It would defile water and fire, 
destroy all plant life, and cause man to commit unspeakable 

1 CCLIX, 230# 
2 There is a good account by Ed. Lehmann in Chantepie de la Saussaye, 

Manuel d’hist. des religions, 474#., of the French translation, or better in 
ii, 248 #, of the second German edition (1924). 
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sins <o that Ahura-Mazda would be obliged to send the hero 
Keresdspa to quell the dragon and restore order on the earth. 

The worldwould grow calm again, and one day a young girl 
would 20 to bathe in Lake Kasava, and, from the seed which 
7arathustra had once let fall in its waters, would bear the 
infant Saoshyant, the Saviour. He would bring the universe 
to an end He would preside over the resurrection and judg¬ 
ment of the dead, and would separate the good who would 
“ter into heaven, from the wicked who would be swallowed 
up in heh, but only for three days. After this the mountains 
would crumble and men would be confronted by the purifying 
fire • having passed through it they would all be united m 
perfect love and with one accord wou d sing the praises of 
4hura-Mazda. There would be one final conflict, in which the 
;00d angels, headed by Ahura-Mazda and Sraosha would 
triumph over Angra-mainyu, Azhi_ Dahaka, and the hosts of 
evil, who would be cast into the river of fire. And at length 
all things, living and inanimate, would rest for ever m deathless 

^ I have ofiven a somewThat simphfied version of this eschato¬ 
logical fantasy, but the probability is that the Jews themselves 
took over even less than this.1 The features which specially 
attracted their attention were the conflicts, horrors and catastro¬ 
phes, the battle between good and evil, the war of angels and 
demons, the intervention of one or more heroes with supernatural 
powers, the millennium followed by resurrection judgment and 
retribution, and the idea of a tremendous cataclysm which was 
to mark the downfall of this imperfect world and the dawning 
splendours of the Kingdom of God which was to take its place.- 
In anv case, there is reason to think that Persia was not the 
only source of Jewish apocalyptic. Thus in the Book of the 
Secrets of Enoch, or the Slavonic Enoch, the idea that souls 
were created before the world seems to be due to Hellenic 

influence.3 A __ . , , . 
The suggestion that the actual idea of a Messiah was derived 

from Egypt may be substantiated as follows. In the valley 
of the Nile the legend ran that once, before the beginning ot 
time, there had been an age of joy and prosperity under the 
sceptre of Osiris, the ideal king, son of Earth and Heaven, the 

1 Bocklein, Die Verwandschaft dev jiidisch-christlichen mil der par- 
sisehen Eschatologie, Gottingen, 1902. . . . irr 

2 For an account of the transformation of the Persian Sa\iour into 
the Jewish Messiah, and of his general importance, cf. Reitzenstem, Das 
iranische Erlosang-Mysierhtm, Bonn, 1921, 116. , 

a CGLV 104* Other borrowings from the same source have been 
noted by I. Levy, COLXXVXl, 160#., but are of minor importance. 
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Good Being who had redeemed mankind from barbarism. So 
far as we know, the Egyptians wrere not expecting their king 
to return at the end of time ; but among all the themes for medita- 
ti°n. which Egyptian religion and philosophy presented to the 
Jewish imagination, was this important conception of the ideal 
king. It wras only necessary for the Jews to transfer him from 
the past and invest him with the Messianic functions, and then 
to find for him a name which would link him with David.1 

Ill 

Predominance of Eschatology about the Time of Jesus 

During the period preceding the birth of Jesus, eschatological 
ideas were prominent in Jewish speculations and preoccupa¬ 
tions. The Roman domination no doubt heightened and 
sharpened these ideas,2 because it emphasized the contrast 
between the present state of Israel and the comforting promises 
of the prophets of the Exile. But from that time the Jews 
lived in a constant state of anxiety or even worse, which lasted 
more than a century, with the result that the literature of the 
period was very largely apocalyptic. Of this literature little 
remains, but the fragments which have survived, mutilated and 
inadequate as they are, are evidence of a religious movement of 
great intensity and importance.3 Most of these writings seem 
to have been produced between 168 and 135, or thereabouts; 
but the same themes tvere constantly reverted to and elaborated 
in the years which followed. Moreover, although they were 
the direct outcome of the times and expressed the fundamental 
needs of the men of that day, they were usually attributed to 
celebrities of a far-distant past to Enoch, the son of Jared and 
father of Methuselah, to the twelve sons of Jacob, to Moses or 
Solomon, or even to more recent celebrities such as Ezra. 

Naturally these Apocalypses varied a good deal in their 
descriptions of the last things, but they were all closely allied 
in spirit and aim, and in their fundamental ideas. They all 
exemplified a new form of prophecy, very different from the 
old,1 for, whereas the prophets of former times had thought 
only of the present and of the world of living men, these Seers 

1 CCLIX, 232. 2 CCLXXVH, 332. 
3 CCLXXVI, 163#., gives the bibliography. C/. CCLXVT, i, 44-7; 

CCLXV, 70, n. 1 and 2 ; CCLIII, 242-86. Sanday, CCCm, 49, reviews 
the controversy of the last thirty years regarding the status of apocalyptic 
writings in the Jewish world just before the Christian era. Cl. in addi¬ 
tion CCLXXIX, i, 127#.; ii, 279#. 

1 CCLXXIX, ii, 343 #. 
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turned their eyes to the future and to a realization of the divine 
Promises which would be dependent on a complete transforma¬ 
tion of the world and of the conditions of human life. This 
world was evil, therefore it must vanish ; this life was wretched, 
hence it must be replaced by a better. But since Jahweh had 
ceased to be an anthropomorphic God and was now all spirit, 
he could no longer accomplish such a mundane task himself, 
and hence the notion of the Intermediary, the agent of God, the 
Messiah, nowr absolutely necessary for the carrying out of his 
programme, grew rapidly in precision and importance. 

As I have said, there was no fundamentally necessary 
connexion between the predicted dissolution of the present 
world and its regeneration, and the Messianic expectation ; 
which explains why some of the Apocalypses seem to ignore 
Messianic ideas. But actually the two strands of thought 
became so closely entwined as to be inseparable. Exactly in 
what order they appeared it would be hard to say, and at this 
point the matter is not of much importance. If this world was 
controlled by the forces of evil, led by Satan, then presumably 
it could only be freed by means of a struggle between the 
Adversary and some divine envoy. Several of the Apocalypses 
describe this conflict, which affords the authors an excellent 
opportunity for venting their bitterness against the oppressors 
of Israel. As the Jews saw their last hopes vanish, as they 
were plunged deeper and deeper into helpless wretchedness, 
these visionaries, their hearts already poisoned by an implacable 
hate, were aroused to a frenzy of denunciation. Moreover, they 
castigated with invectives the godless whose impiety retarded 
the fulfilment of God’s promises.1 The greater part of these 
Apocalypses appear to emanate from Pharisaic centres 2; they 
are filled with the characteristic legalism of the sect, and also 
with their fervent piety and ardent faith that Jahweh would 
fulfil his promises. Even at this later period there was still no 
fixed and definite doctrine with regard to these subjects, and 
we must beware of frying to make clear and systematic that 
which often remains vague and obscure. It is a temptation 
which has not always been resisted ; and yet it is only necessary 
to glance at the more detailed descriptions of such major events 
as the fate of the dead wrhile awaiting judgment, the coming of 
the Messiah, and the final destiny of the wicked, to discover 
many diverse conceptions and even speculations. No doubt all 
these variations "were equally acceptable so long as they could 
find a place in the general programme which proved to be 
extremely comprehensive.3 Possibly the only thing which all 

1 82. 2 COLV, 93. * C€L¥, 108. 
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these Messianic writers had in common was the liveliness of their 
hope and the eagerness with which they awaited its fulfilment. 

I have spoken above of a programme, but in reality there 
were two,1 corresponding to two different but equally popular 
types of eschatological thought. 

According to the first, God would manifest the Messiah, and 
the wicked, who would rise up against him in a general revolt, 
would suffer defeat and annihilation. Then would follow a 
long period of peace and happiness, during which the earth, thus 
purged of its evil elements, would be under the reign of the 
Messiah. Persian influence ultimately fixed the length of his 
reign at a thousand years. It would be terminated bv the 
resurrection of the dead and the last judgment, after which 
the eternal reign of God would begin. 

The alternative plan was simpler and kept closer to the old 
idea of the kingdom. After the advent of the Messiah and the 
revolt and destruction of the wicked, the dead would at once 
be raised; the judgment would decide their destiny, and the 
eternal reign of the Messiah would begin. 

The Jewish apocalyptic writers developed numerous varia¬ 
tions on these two eschatological themes, all tending to dramatize 
the central situation. In all these variations different elements 
would be selected and combined, and even when two presenta¬ 
tions were essentially the same, some internal transposition 
would generally give an appearance of difference.2 The most 
characteristic lines of thought producing these variants may 
be described as follows : 

(1) The Messiah doubtless would not come unheralded. 
Warning of his approach would be given by wars, famines and 
calamities of every kind. In the upheaval, nature would forget 
her laws ; the world would throw off all constraint, whether of 
reason, piety or common sense, till the condition of the living 
would be more pitiable than that of the dead.3 

(2) But the Messiah could not make his appearance in the 
midst of this anarchy, so he would be preceded by Elijah, of 
whom Ben-Sira says, “ Thou, who art ready for the time, as it is 
written to still wrath before the fierce anger of God, to turn the hearts 
of the fathers unto the children, and to restore the tribes of Israel! ’ 
(Ecelus. xlviii. 10).4 That Prophet who had been caught up 
to heaven without dying would now return, and would restore 

1 Cf. Tixeront, Hist. des. dogmes, i, 43, which gives a list of references. 
2 For details, cf. CCLXXV, 186 ff. 
3 Apoc. Baruch xlviii. 41. 
4 The same idea occurs in Mai. iv. 5 ff., which probably influenced 

Eeelesiasticus. 
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order on earth, redress the balance which had been lost,1 and 
prepare the way of the Messiah. 

(8) Since the figure of this envoy from Jahweh held the 
verv centre of the eschatological picture, and since his activity 
sets the final drama in motion, the Jews naturally produced a 
number of accounts both of his person and of his activities, 
which did not all tally with one another. To this point, and 
to the further discrepancies which appeared in their attempts 
to link up Elijah and his activities with the judgment, the 
resurrection and the end of the world, we shall return shortly. 

(4) The coming of the Messiah would provoke a coalition of 
the wicked under the command of a leader, as to whose identity 
opinion seems to have remained vague.2 It was left for Christian 
apocalyptic to fill in the uncertain outline and give this figure 
the name of Antichrist, or rather Antichrist 

(5) The hosts of evil would be defeated ; but opinions varied 
as to the identity of the victor. Some said that God himself 
would thus irresistibly demonstrate his power,3 but the greater 
number believed that the Messiah, invested by Jahweh with 
supernatural might, would be the actual conqueror. This 
second theory is more in line with the general development of 
Jewish eschatology.4 

(6) The overthrow of the -wicked would be followed by the 
establishment of the blessed Messianic Kingdom. The Messiah, 
prince of peace,5 would be enthroned at Jerusalem ; but the 
holy city would be renewed and purged of idolatry, or even 
replaced by a celestial city sent down fully fashioned from on 
high.6 In and around this city the chosen people, now no 
longer scattered, would dwell in all their ancient glory. This 
point of time wTas sometimes chosen for the resurrection of the 
righteous of Israel. The Kingdom of God would bring about 
a peace untroubled by fear, a prosperity which no chance could 
destroy, an inalienable bliss. It would be the true Golden Age. 
Jewish imagination warmed to the task of depicting this era 
of unparalleled happiness, in which Jahweh and his people 
would at length be united in that perfect and unclouded harmony 
which the Covenant had promised and must eventually bring 
forth.7 

1 Mark ix. 12 : 'H/xiag fib i/.da>v tzqwtov anoxaBiordvEi Ttdvza. 
2 Enoch xc.; Apoc. Baruch xl. Cf, M. Friedlander, Der Antichrist, 

Gottingen, 1901. 
3 Asc. Mos. x. 7. 4 Apoc. Baruch xxxix. 7 ff. 
5 This seems to have been his true character, rather than that of 

warrior hero, or conqueror. Cf. €0LX, 286. 
6 Enoch xc. 28-80. 
7 Enoch x. 16 ff.; Apoc. Baruch xxix. 5-8 ; Ixxiii. 2-7. 
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(7) This Messianic reign was sometimes thought of as 
eternal1; but it was more usual to suppose that after a long 
period of years, e.g., a thousand, the scene of the Kingdom 
would undergo a further transformation, in which all its perish¬ 
able and corruptible elements wrould be destroyed in a vast and 
purifying fire.2 * 

(8) It was then that the dead would arise. For a long time, 
as we have seen, this was held to apply only to the righteous, 
the sinners remaining in perpetual oblivion in the dust of Sheol; 
but at last it was felt that the logic of retribution demanded the 
punishment of the wicked as well as the reward of the righteous 
and hence a universal resurrection.3 44 For all men shall rise 
again, some to be exalted and some to be humbled and put to shame F 4 
This resurrection is usually interpreted as meaning a restoration 
of the body which had been laid in the grave, but there may he 
also a suggestion that the righteous will undergo a kind of 
spiritual transformation. This is, at any rate, plausible in those 
cases where their resurrection was anticipated before the reign 
of the Messiah.5 

(9) Opinions differed widely with regard to the last judg¬ 
ment. Some supposed that there would be two such judgments, 
one when the Messiah had overthrown his enemies, and one 
after the general resurrection at the end of the millennium. 
Theoretically Jahweh himself was to be the judge and to pro¬ 
nounce sentence, yet in Enoch Ixix. 27, and possibly also in 
xli. 9, this function is attributed to the Son of Man, who has 
the role of the angel of the Lord, giving judgment in God’s 
presence and in his name. It should be noted, however, that 
chapters xxxvii. to IxxL of Enoch were written after the Christian 
era had begun, and are even alleged by some to be of Christian 
authorship. They may well have been influenced by Christian 
accounts of the last day and of the part which Christ was to play 
in it. 

(10) At the judgment mankind wrould be divided. The 
righteous would be privileged to enter God’s kingdom, where 
they would dwell in his divine presence, among the angelic host, 
gazing upon his countenance, and sharing in his glory, that is to 
say, they would shine with a radiance like the sun; and they 
would live for ever.6 It must be confessed that the description 
of heavenly joys is somewhat vague. As for the wicked, they 
would share the fate of the demons, being cast into Gehenna 

1 Enoch Ixii. 14 ; Ps. Solomon xvii. 4 ; Sib. Oracles iii. 49-50 ; 766. 
2 Apoc. Baruch Ixxiv. 2 ff. 3 Apoc. Baruch 1. 2 ff. 
4 Test, of the Twelve Patriarchs, Benj. 10. 
5 COLV, 84. 6 CCLV, 92. 
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for eternitv. It was only very much later, in the Zohar,1 that 
Jewish thought showed"any sign of being influenced by the 
idea which was the climax of Persian eschatology, that of a 
renewed universe, in which all creation, even the evil spirits 
themselves, would enjoy happiness and peace. 

Such, then, are the main features of the picture of the last 
things. "The angle of vision differed with each observer, for 
on this subject there was no authoritative teaching. Some of 
the documents in question, with their more or less marked 
peculiarities, may derive from some special sect or circle of 
Messianic believers, and may represent merely the opinions of 
a small group of Jews. This accounts for the seemingly, and 
actually, vague, confused and cloudy effect produced by the 
description as a 'whole. But it also bears witness to the keen 
interest of the pious Jews in these visions and meditations, which 
comforted them in their misfortunes. It is unnecessary to 
show that such dreams had nothing in common with the ancient 
Jahwism. In form and frequently in content, this popular 
literature, with its emotional appeal, is as far removed from the 
Tarmmm, with their exegesis and legalistic studies, as the 
professional theologian of the present day is from the mazes of 
the Cabbala or the calculations of millennial enthusiasts.2 

IV 

Character of the Messiah 

For us the most interesting of all these fantasies are those 
which are concerned with the Messianic expectation, and these 
therefore deserve somewhat closer attention,3 The first impres¬ 
sion which we get from the sources is that this Messianic hope, 
under the guise of a belief in a Davidic king, who would restore 
the glories of Israel, was almost entirely a popular one, being 
in reality a survival of the hopes which had been awakened, 
and afterwards disappointed by the Return. In more or less 
enlightened circles, it was very much less widespread than 
the expectation of the end of the world and resurrection of 
the dead 4: but those who supported it did so most energetically 
and with important results. It has even been suggested as the 
motive power in the evolution of Judaism, but this is clearly an 
exaggeration.5 It undoubtedly was the impulse behind the 

1 Franck, La Kabbale (2nd edit.), Paris, 1889, 217, n. 2. 
2 CCLXXIX, i, 127. 
3 CGLXXII, 294 ff.; CCLIX, Erstes Buck. 4 CCXCII, 22. 
5 CCLVZI19 157, 44 Die Messiasidee ist die iriebende Kraft in der Ent- 

wicklung des Judentums 



ESCHATOLOGY AND MESSIANISM 189 

constant state of unrest in Palestine, the inspiration of the 
great rebellions against the power of Rome, and in consequence 
the cause of the ruin of the Jewish people ; but that is quite 
another matter. 

•The expectation of a Messiah first arose,1 as we have seen, 
out of the impossibility of reconciling God’s promises of pros¬ 
perity for his people, with the wretched conditions in which he 
allowed them to linger. As the conception of the powder of God was 
heightened and extended, the more impossible it became to accept 
as final the humiliation of Israel, which could only be explained 
by the weakness of Israel’s Lord, or his failure to keep Ms 
promise. On the other hand, the Jewish national fortunes were 
at such a low ebb that it seemed impossible for them to be 
restored save by some divine miracle, some direct intervention 
on the part of God. And the further they got from anthro¬ 
pomorphism, and the more familiar they became with Persian 
eschatology, the stronger grew the idea of an instrument of 
Jahweh, of an Intermediary. 

At the outset they hoped for a restoration of the House of 
David in some such fashion as the Prophets had conceived of 
it ; but the destruction of the Persian Empire wras followed by 
such a series of troubles and disasters, that Israel turned more 
and more towards some wholly supernatural revival of the 
national glory. In particular, the violent attack of the Seleucid 
Antiochus Epiphanes (175-164 b.c.) which endangered their 
very religion, and the unexpected check which that attack 
received at the hands of the Maccabees, encouraged the devout to 
put their trust for the future in the direct intervention of God. 

If was at this time that the Book of Daniel, which was 

11 use the terra expectation, a hope which became increasingly im¬ 
patient, rather than idea, because the Messianic idea came into existence 
Iona* before this period. Some scholars wrould even have us believe that 
it dates back to the time of Moses, at least in the sense that men looked 
forward to the direct reign of Jahweh which would come to pass in the 
future, as the direct reign of Osiris had shed its light on the dawn of 
Ecrypt. The theory is "ill-founded and unsupported by documentary 
evidence, but nevertheless the tenth-century court poets who hailed 
David as the Messiah during his own lifetime must have had some 
Grounds for this form of flattery. It seems extremely likely, that the 
same idea wras exploited for the benefit of subsequent sovereigns e\en 
more frequently than reliable documents suggest (CCUX, 277). In 
reality we can trace neither its origin nor its earlier forms. In all prob- 
ability it only became definite and of practical importance as a reaction 
ao-ainst the misfortunes 'which overwhelmed Israel in the sixth eenturj . 
In the old days it was the king who was the Anointed or Mashiah of 
Jahweh ; in post-exilic literature this role was ordinarily attributed to 
the High Priest, heir of the priest-kings who ruled before the Captivity 

(CCLIX, 4). 
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later to become at once the basis and the justification of the 
Mesfianic hope, appeared.1 Chapter viL {IB ff.) contains the 

f'dloTcina P&ssage : %i I saw in ike night visions, and behold, one 
like the Son of Man came with ike clouds of heaven, and came to 
the Ancient of days, and they brought him near before him. And 
there z.as green him dominion,, and glory. and a kingdom, that all 
people, nations and languages should serve him; Ms dominion is 
an tvtrlasimg dominion which shall not pass away, and his 
kingdom shall never be destroyed ” When the author spoke of 
this figure who was like a son of man (which simply means like 
a man; he was certainly not thinking of the Messiah. The 
figure may have been merely a symbol of the chosen people who 
were destined to supersede the four monstrous beasts described 
in the beginning of the chapter (viL 3), and which probably 
represent the Empires of the Babylonians, Medes, Persians, 
and Macedonians. But the identification of the figure with the 
Messiah was tempting. To bring it about, it was only necessary 
to imagine that the symbolic figure was a heavenly person, 
sent by God, and invested with his power, bearing the name of 
the Son of Man, to say that the Messiah would appear in such a 
form. The identification is actually effected in the Book of 
Enoch, at least in its later parts, which represent the Messiah 
as the heavenly Man., a miraculous being, created by God before 
time began and reserved in heaven till his appointed hour.2 
It should be noted, moreover, that this victorious Messiah was 
not necessarily foreseen as the warrior of popular imagination, 
adorned with the spoils of conquest.3 

The old conception of the Bavidic king, destined to bring 
in the Kingdom of God for Israel, had to be transformed before 
the conception of the Messiah could be arrived at. The trans¬ 
formation was the result of foreign influence, of contact with 
some myth describing the accession of a new god to the throne 
of the world.4 The fact that the Messiah was represented as 
having to take the field against a host which included demons 
as well as the wicked, and as triumphing over the world of 

1 There is an interesting examination of the passage in COLIX, 341 ff. 
2 CCLX, 286. 
3 Enoch xxxix. 6 ; xlvi. 1,2; xiviii. 3-6 ; Ixvii. 7 ; Ixx. 1 ; 4 Esdras 

xil. 32 ; xiii. 26, 52. Cf. LIX, 275 ; C0LXXXVII1,40 ff. ; CCLIX, 373#., 
379# Note that the expression Son of Man {bar-enosh or bar-nasha) 
stresses the humanity of the Messiah, like the Greek vb; rov dvdgcoTiov, 
as opposed to Soil of God (ben-dohim or bar-ilaha — vide rov Qeov). 
CCXCfM, 388. 

4 CeiiXI, 25. If has been suggested that (C0LXXXV1XI, loc. cit.) we 
have here the transformation of a sun-god, but no convincing proof of 
this has been brought forward. 
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fallen angels and their leader, makes it clear that the myth in 
question had its source in the Persian idea of the final struggle 
between Good and Evil. It is to be noted, however, that the~ex- 
pectation of an ideal king, ruling over the universe, was common 
to the Semitic peoples. It represents the particular pattern of 
the reorganization of the world, peculiar to the Semitic imagina¬ 
tion.1 Even in Assyro-Babylonian religion, the expectation 
of a Messianic kingdom seems to be an anticipation of the myth 
as it was later developed by Jewish Christianity. It already 
contains the Messiah, who is both god and man, the super¬ 
natural birth, the miraculous resurrection, the hope of a return, 
and other elements.2 

The apocalyptic visions of Enoch and 4 Esdras did not gain 
general acceptance in Israel, and even those who did accept 
them did so with reservations. The Sibylline Oracles, for 
instance, still preserved the notion of an invincible king who 
wmuld come to reign over the renewed world, and wrould convert 
the Gentiles by the splendour of his glory.3 Moreover, the 
Psalms of Solomon, which belong to the time of Pompev (about 
63 b.c.), maintain the same attitude, as the following passages 
show7: “It is thou, 0 Lord, who hast chosen David to be king 
over Israel, and thou hast made a covenant with Mm regarding his 
seed for ever, that his kingdom shall not pass away from before thy 
presence 55 (xvii. 4) ; 44 Hearken, Lord, and raise up for them their 
king, of the house of David, at the hour which thou hast appointed, 
0 God, to rule over thy servant, Israel; and gird Mm with strength 
that he may bring low the unjust rulers and purge Jerusalem of 
the nations who throng her streets, bringing her to ruin. Give him 
wisdom and justice, and let him drive out sinners from the heritage. 
. . (xvii. 21), and again in xvii. 30: 41 And he will bring all 
the heathen under his yoke, and they will serve him” These 
quotations obviously represent the earlier belief, and it is hard 
to say whether, in the time of Jesus, it still predominated. I 
am inclined to think so, because, in the first place, the various 
Messianic claimants knowTn to us had nothing celestial about 
their origins, and in the second place, the Pharisaic schools do 
not seem to have represented the appearance and birth of the 
Messiah as differing at all from those of any ordinary man.4 
Justin Martyr attributes to the Jew Trypho the saying, 44 We 
all await a Messiah who shall be a man bom of men” 5 and 

1 OCXCVH, 303. 
2 Cf. Dhorme, La Religion Assyro-Babylonienne, Paris, 1910, 171 ff. 
3 Sib. Oracles iii. 652 ff. 4 CCLXXV, 223. 
5 Dial., xlix, 1, xaiyag jzdvzeg rjfiEig rov ygicndv dvQqmnov avBgdmaw 

ttQocrdox&fiev yevrjaeGdai. The idea of a Messiah already existing in 
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this was probably the current idea. It seemed likely that the 
Messiah had already been born somewhere, unknown to men, 
and that at any moment he might manifest himself. In Jesus’ 
day there was a widespread belief that this Messiah was not 
to be found among kings and the mighty of this world, but 
among the men of God, inspired by the spirit of the Prophets.1 
It should be noted, moreover, that it was only about this time 
that the word Messiah (Anointed) came into general use to 
designate God’s deputy in the last great crisis, and that it did 
not come into general use among the Rabbis until after the 
destruction of the Temple, in a.d. 70. This should be borne 
in mind.2 

The Rabbis seem to have been in doubt as to the nature of 
the coming Messiah, wavering between the passage from 
Daniel (vii. 18) which states that the Son of Man will make his 
appearance upon the clouds of heaven, and Zeehariah, ix. 9, 
which shows him riding meekly on an ass.3 The Christians 
managed to reconcile and combine these two aspects, but for 
the Jews they remained distinct, and no doubt each man chose 
between them according to his temperament and inclinations.4 
However, all the evidence goes to prove that as yet it wras only 
a small group of enthusiasts who responded to Daniel’s vision, 
though that vision was ultimately to prevail. Meanwhile the 
devout Jew, accustomed as he was to apocalypses of all sorts, 
was quite ready to accept any and every manifestation of 
Jahweh that had to do with the establishment of that kingdom 
which was a centre of his hopes. 

If cannot be too strongly stressed that we no longer possess 
the data which would enable us to disentangle and date accur¬ 
ately all the eschatological and Messianic conceptions contained 
in our sources. We can conclude, however, that before the 
first century a.d. the Jews were much more deeply concerned 
with the Kingdom of God, that reign of bliss under the perfected 
Covenant, than with the figure of the Messiah ; and that during 
that century, on the other hand, the Messianic expectation 
became increasingly prominent up to the time of the Great 
Revolt. The cause of this movement lay not so much in the 
added disasters which fell on Israel, as in those calculations, 

heaven, whence Jahweh would send Mm at the appointed hour, an 
hour whose arrival might be. hastened by the piety, of the faithful, was, 
however, already familiar in certain quarters. Cf. Enoch xxxix. 6 ; xlvi. 
1,2;. xlviii. 8-8 ; Ixii. 7; Ixx. 1 ; 4 Esdras xii. 32; xiii. 26, etc. But 
4 Esdras is under suspicion of Christian influence. 

I 2 CCL, h 136 ff. 
sCCLXX?9 227 f*. . 4CCLXX?ni, fi, 330. 
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widely accepted among the common people, which claimed to 
establish a date for the inauguration of the long-desired Kingdom 
of God (rj jjaaueia too Gsov). Apparently one such estimate 
fixed the Great Day about the year a.d. 30, and it may be that 
even then popular imagination still concentrated on the coming 
Kingdom rather than on the Messiah : it was the Kingdom 
which was preached both by John the Baptist and by Jesus.1 

In the circles where Pharisaic teaching predominated, it 
was held that the Messiah would be the son of David, as the 
Prophets had foretold. The expression the reign of the house 
of David was commonly used to denote the Messianic era.2 
But it is not certain that the Rabbis believed in a secret survival 
of the house of David somewhere, awaiting the hour of mani¬ 
festation ; the term the house of David probably meant God's 
chosen race, whom he would consider worthy to reign. The 
common people, on the contrary, took the words literally, and 
so did the compilers of the genealogies in Matthew and'Luke. 
Their only object was to link the son of Joseph the Carpenter 
with David. The drastic precautionary measures which the 
Flavians and the Antonines apparently took against the house 
of David imply that they, too, took the words literally.3 4 * 6 

There are hints, however, of other conceptions of Jahweh’s 
Anointed, which must be briefly examined. It may have been 
during the rule of the Priestly family of the Hasmonasans that 
the idea arose that the Messiah would spring from their house, 
or at least from the tribe of Levi and not from that of Judah 
from which David sprang. Certainly, whatever the date and 
circumstances of its origin, the idea of the advent of a Messiah 
of the tribe of Levi gained adherents in Israel, and no doubt 
those of the priestly caste who were sympathetic to Messianism 
found it most acceptable. 

A curious document, published in 1910,4 relating to a 
Jewish sect established at Damascus, which will form the 
subject of a later chapter, contains the definite statement that 
the Messiah will not be a scion of the house of David, but “ a 
priest of the race of Aaron and of Israel, who shall chastise all 
those who rebel against the authority of the priesthood,”s This 

1 CCLXXXm, 5 ff. 2 CCLXXV, 2X6. 
3 Eusebius, H.E., iii. 12, tells of Vespasian’s search for members of 

the house of David ; Domitian seems to have followed his example (iii. 
19-20), and later Trajan (iii. 32). Cf. Michael the Syrian, vi. 3 (Chabot’s 
edit., i, 169a), on the searches and executions attributed to Vespasian. 

4 Seheehter, Documents of Jewish Sectaries, vol. i. Fragments of a 
Zadokite work, Cambridge, 1910. 

6 Israel Levy, Un ecrit sadduceen anterieur d la destruction du Temple, 
REJ, April 1, 1911, 167. 
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document alone might be set aside as merely expressing the 
opinion of a few schismatics, but its evidence is confirmed by 
the Testament of the Twelve Patriarchs.1 It was probably 
because of this second opinion as to the derivation of the 
Messiah, which wTas fairly widespread and which contradicted 
the first, that it was considered necessary to blend the two 
theories by saying that He who was to come -would be descended 
both from Levi and from Judah, from Levi inasmuch as he 
would be High Priest, from Judah in his capacity of King.2 

There is no need to enlarge on the view that a Messiah 
might come who would be a son of Joseph, also called a son of 
Ephraim; doubtless a Messiah of a lower rank, whose nature 
and relation to the other Messiah is hard to define. We only 
know that he was destined to perish in the fight against the 
powers of evil and that it was the son of David who wrould 
assume the kingdom.3 We have no means of dating the appear¬ 
ance of this concept of a Messiah who -would be a son of Joseph, 
or of tracing its development. It may be that Dalman is right 
in claiming that it originated in the blessing pronounced by the 
dying Moses in Deuteronomy, xxxiii. 16-17 4 : “ Let the blessing 
of him that dwelt in the bush come upon the head of Joseph, and 
upon the forehead of him that was made ruler over his brothers. 
His glory is like the firstling of his bullock. His horns are like the 
horns of the buffalo ; with them he shall push the people together 
to the ends of the earth.” The most probable source for the belief 
that this Messiah was doomed to perish in the final conflict is 
an obscure passage from Zechariah (xii. 10): 64 They shall mourn 

1 Lew xviii. 1, which says that the Lord will raise up a priest who will 
accomplish all his designs. 

2 Test, of the Twelve Patriarchs, Levi ii. : Aid cov xal lovda ocpQ iqaer ai 
xvgiog avdQommg, and other passages. Sehurer, LXXV, iii, 257, n. 64, 
has collected some of them (Simeon, 7 ; Dan. 5 ; Gad. 8 ; Joseph, 19), 
but rightly suspects them of Christian influence. The evidence of 
Simeon, 7, alone suffices : avaonqasL yag xvgiog ex rov Aevl d>g agxisgea 
xal ex rov lovda dig fiaciMa, deov xal dvOgcoTtov. A fragment of Irenaeus, 
taken from a catena on Deuteronomy (P.G., vol. vii, eol. 1240, no. xvii) 
confirms the hypothesis that the Christians accepted the twofold 
origin of the Messiah : ex de rov Aevl xal rov lovda to xara caoxa, dig 
fiaai?jevg xal legevg iyevvrjdr}. The Epistle to the Hebrews discusses the 
thesis of the High-priesthood of the Lord Jesus. 

3 Talmud Bab., Sukkah, 52a, in LXXV, ii, 535, n. 34. The son of 
Joseph is introduced as a familiar figure in Rab. Dosa’s discussion of 
Zech. xii. 10. There wrere two Rabbis of this name, one belonging to the 
latter part of the first century, and the other to Hadrian’s reign ; and the 
passage may refer equally well to either of them. 

4 It is in reference to this passage that the Babylonian Talmud calls 
the Messiah the son of Joseph. The Jerusalem Talmud does not mention 
Mm. €/. OCXtXXV, 252. 
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for him, as one mourneth for Ms only son. They shall •weep 
bitterly for him, as one weepeth for his firstborn 

This belief in a Messianic “ son of Joseph,” which might be 
more valuable if it could be accurately dated, is interesting 
chiefly because it raises for the first time the question of a 
sujfei mg Messiah, which is so important and has been so much 
discussed in connexion with the Christian interpretation of 
the death of Jesus.1 But the son of Joseph or Ephraim of 
whom the Talmud speaks 2 was not really a suffering 31essiah 
in the strict sense; he was to die in battle, which is quite a 
different matter. Students have long been divided on the 
subject, some maintaining that Jesus5 contemporaries were 
already quite convinced of the possible, or even the inevitable, 
suffering and death in store for the Messiah, while others deny 
it.3 The evidence seems to favour the second view. 

This is not the place to go into the question in detail, but 
it may be worth considering the passage which the partisans 
of the theory that the Messiah was destined to suffer consider 
decisive, namely chapters Hi. and liii. of Deutero-Isaiah,4 which 
deal with the Servant of Jahweh (Ebed-Jahweh). It is easy to 
imagine the relief with which Christians faced with the task 
of removing the stumbling-block of the Cross (1 Cor. i. 23), a task 
which could only be accomplished by proving that, according 
to the Scriptures themselves, Jesus, the Messiah, had to suffer 
agony and death in order to take away the sins of the world, 
must have welcomed the discovery of the following passage 
(Isa. Ini. Sff.): 

He was despised and rejected of men, 
A man of sorrow's and acquainted with grief; 
And we hid as it were our faces from him • 
He was despised, and we esteemed him not. 

4. Surely he hath borne our griefs, 
And carried our sorrows : 
Yet we did esteem Mm stricken, 
Smitten of God, and afflicted. 

1 Dalman, Der leidende und der sterbende Messias der Synagoge in 
ersien naehchristlichen Jahrtausend, Berlin, 1888 ; COLXXY, 236 ff. * 
LXXY, ii, 553 ff. ; LI, 386. 

2 OCCJV, ii, 273#., 363 ff* 
3 Bibliography in Goguel, Jesus de Nazareth, Paris, 1925, 199, n. 2, 

and in Odeberg, HI Enoch, or the Hebrew Book of Enoch, Cambridge, 1928, 
144, n. 5, who would like to see in the suffering Messiah the figure of Bar- 
Coehba, who was overthrown in Hadrian’s reign, after a period of 
triumph. 

4 On this passage see 00XXH3, 64 ff,, 102 #., 122 #.; COLIX, 816#., 
337. 
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* 5. But he was wounded for out transgressions. 
He was bruised for our iniquities ; 
The chastisement of our peace was upon him. ; 
.And with Ms stripes we are healed. 

7. He was oppressed, and he was afflicted, 
Yet he opened not Ms month : 
He is brought as a lamb to the slaughter. 
And as a sheep before her shearers is dumb, 
So he opened not his mouth. 

The temptation to regard the tragic fate of the Nazarene 
as the necessary fulfilment of this prophecy, and to use the 
vivid images of these superb lines to eke out their perhaps rather 
hazy recollections of the traditional accounts of the Passion, 
was one which the Christians could scarcely be expected to 
resist. But the naturalness of their action is not a justification 
of it, or a proof that Deutero-Isaiah really intended the words 
in question to refer to the Messiah. 

While the whole poem is permeated by the myth of the 
servant of Jahwehfi it is not surprising that it contains no 
explicit statement calculated to establish the precise meaning 
of that myth. On the whole the critics are agreed in viewing 
this Ehed-Jahweh as a personification of the chosen people, 
Israel,2 and in taking the following chapters as an account of 
the trials of the Jewish nation at the hands of the goyim, who 
enjoy their brief hour of triumph, till the repentance of the 
Exiles prepares the way for the new Covenant (lix.) and the 
victorious establishment of the New Jerusalem (lx.). 

Arise, O Jerusalem, and sMne; for thy light is come, 
And the glory of the Lord is risen upon thee. 

This interpretation is extremely plausible, but it has been 
challenged none the less, even by those who are not bound by 
credal considerations. Hugo Gressmann, for instance, to whom 
theology is indebted for so many valuable suggestions, has 
pointed out that the Servantundergoes suffering and trial with 
Ms people, but cannot be identified with them”*3 And since in 
Ms opinion there can be no question here of a historical figure 
(for, as he points out, Isaiah’s description falls altogether out-, 
side actuality, and has nothing personal or specific about it4), 
he assumes that the Prophet is thinking of an ideal Servant, 
the Messianic King. He qualifies this general conclusion, 
however, by making it clear that Deutero-Isaiah has created a 

1 Isa. xltl. 1-4 ; xlix. 1-6 ff.; 1. 4, 4-10 ; ML 1S-1IIL 12. On these 
passages see OCLIX, 287 ff, 

2 C0.XXUI, is#. . * ecus; sir. 4 OCLIX, 219-28. 
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new and important variant of the Messianic figure, namelv, the 
Messiah of the Exile, who fits easily into the Prophet’s vision 
of Jahwism as a universal religion.1 

.If Gressmann is right, Christians had. some justification for 
seeing m the passage in question a reference to their own Messiah, 
Jesus. But it is only an apparent justification, and from the 
genuine Palestinian point of view they were wrong, because 
there is no evidence that the Jews of the pre-Christian era 
regarded tins mysterious Ebed-Jahweh as the Messiah, and we 
never find him playing the part which popular belief assigned 
to the Messiah. Of course, no one can sav with certainty that 
there were not some Jews, most likely those belonging to small 
groups more or less on the fringes of the general belief, who, 
thinking on relatively original lines, anticipated the Christian 
exegesis by giving Isaiah lii.-liii. a Messianic interpretation,2 
but I repeat there is not the slightest evidence for such a hypo¬ 
thesis. For us the main fact is that the Ebed-Jahweh of Deutero- 
Isaiah was outside the range of the current conceptions of the 
Saviour of Israel. It may be observed that it would have been 
easy enough to make use of the trials of Job, for instance, in 
support of the tendentious and forced exegesis of the Deutero- 
Isaiah passage put forward by Christian apologetic.3 But this 
was not done till after the death of Jesus, and by the Christians 
themselves. It was not until the end of the second century 
a.d., or even the beginning of the third, that the Rabbis began 
to realize its significance, and the possibility of turning it to 
account for their own purposes.4 To suppose that while the 

1 CCLIX, 339. 

** LXXV, 175 ff., and CCLXXXVTI3,41, who strongly favours this view, 
and compares the two Messiahs with the dying Tammuz and the vic¬ 
torious Marduk, or with Adonis and Melkart. In particular, see Gress- 
.rnann, CCLX, 317 ff., who sees in Isaiah’s description of the sad fate of 
the Ebed-Jahweh a return to the great Semitic myth of the dying and 
rising god, a god, that is to say, of the same type as Tammuz-Adonis. 
Since every phenomenon must have its cause, it is quite permissible to 
suppose that the Semitic myth in question influenced the form of the 
passage from Isaiah, or even helped to inspire it, but to go further than 
this is to read more into the text than it warrants, and to he led astray 
by a desire for a well-rounded system. 

3 Spitta, Zur. Gesch. und Liter. des Urchristentums, Gottingen, 1901, 

4 CCLII, 450j OCLVII, 151; OCLXXV, 236 ff.; LXXV, ii, 648 ff. 
P. de Grandmaison (Jesus-Christ, Paris, 1928, ii, 259, n, 1) expresses 
surprise at this long silence in Rabbinic writings, and cannot understand 
why such 46 obvious ” passages as Isa. iiii. and Zeeh. xiv. Iff. were not 
taken up and expounded. He attempts to discover 44 one or two allu¬ 
sions ” in the Apocryphal books (Similitudes of Enoch xlvi. 4 jf.; Test, 
of the Twelve Patriarchs, Benj. ill. 8), but he is obliged to admit that they 
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people as a whole went on looking for the King of Glory, there 
were Jews, of whom nothing positive is known, but necessarily 
far above the general level, who, shortly before the Christian 
era, had adopted a conception of the Messiah in harmony with 
the character of the Ebed-JahwehJ is only, I think, to explain 
the obscure by the stil more obscure. 

One essential fact calls for special note : there is no doubt 
that Judaism wras well acquainted with the idea of voluntary 
expiatory suffering,2 and that it also recognized the redemptive 
efficacy, under certain circumstances, of the shedding of blood 3 ; 
the question is whether these ideas really underlie Isaiah 
lii.-liiL, or even Wisdom ii. 12-20, which takes up and develops 
more fully than Deutero-Isaiah the theme of the Righteous 
One persecuted and finally vindicated by God against His 
adversaries. It seems extremely doubtful. There is nothing 
in the passage from Wisdom to suggest such an interpretation, 
and since the author appears to have been familiar with Isaiah 
in its present form,4 he cannot have known what seems so 
obvious to some modem scholars. The original idea wTas that 
the Servant of Jafaweh wTould suffer and die for the sins of the 
people (liii. 5-6); Jahwreh who had afflicted him would be 
appeased by the severity of the ordeal wThich he had imposed, 
and wrould raise him up with honour and glory (liii. 10) to be 
the restorer of Israel and the light of the Gentiles (Loisy). 
This is the essential point which the Prophet, whose aim is 
above all the consolation of Israel, chiefly wishes to impress 
on Ms readers. The Servant has somewhat the character of the 
scapegoat laden with the sins of the people, rather than that of 

are u highly questionable,” as indeed they are. For the attempts that 
have been made to prove that the Christian interpretation of Isa. Hi.—liii. 
was already current in Israel in the time of Jesus, cf. CCLXXIX, i, 551, 
and iii, 166, n. 255. On the Rabbinical passages cited, see Montefiore, 
Rabbinic Literature and Gospel Teachings, London, 1980, 305 ff. 

1 I. Levy, Le sacrifice d'Isaac, 184. The passages from Justin Martyr 
(Dial,, lxxxix, 2 ; xci, 1; xciii, 2) adduced by Sehiirer in support of his 
argument (LXXV, ii, 555) do seem capable of such an interpretation, 
and the Catholic writer J. Bonsirven, S.J., is fully justified in referring 
to them, in his recent work, Les idles juives au temps de Notre Seigneur 
(Paris, 1934, 161), as 64 rather remarkable admissionsand although. 
Justin Martyr attributes them to the Jew Trypho, I am inclined to 
think that the Christian apologist was responsible for them himself, 
being already convinced that the Scriptures must necessarily have fore¬ 
told the sufferings of Christ. 

2 00LXX¥, 236. . 
s Cf. Windisch, Die Suhnkmft des Blutes, Excursus in Hebrews, 

PP- 77 ff.s in Lietzmann, Hdb. zum N, Tn Tubingen, 1913, andp. 82 of the 
2nd edit. (1931). 

4 Cf. Wisdom ii. 12 and Isa. iii. 2. 
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the Redeemer sent by Jahweh, which is the role attributed to 
Jesus by Christianity. Moreover, a close examination of the 
original passage, in which both the text and its interpretation 
are uncertain,1 leaves a strong impression that Christian exegesis 
has read into the passage the meaning which it desired to 
extract from it. 

The silence which was preserved by the early Rabbis on 
the subject of the Messiah's sufferings is an unanswerable 
argument. In their teaching concerning the Anointed of 
Jahweh, the early rabbis laid emphasis chiefly on an idea which 
is the very opposite of the one for which Deutero-Isaiah is 
supposed to provide evidence. They affirmed the complete 
and inevitable triumph of the Blessed One, and the future glory 
of his reign. Thus as Fr. Lagrange puts it, the Rabbis as a 
whole “ shut their eyes to those texts which predicted the sufferings 
of the Messiah.” In particular, they did not realize until the 
second half of the second century a.d., or even later, that 
Isaiah lii. 13-liii. 12 foretold them.' The author of the Targum 
of Jonathan exercises remarkable exegetical ingenuity with 
regard to Isaiah lii.—liii., in order to refer anything unfortunate 
in the prophecy to the people, the Temple, and so on, leaving 
the glory for the Messiah. Even when the Rabbis did begin 
to acknowledge the possible sufferings of the Messiah, they 
relegated his ordeal to the period of his life before his glorification. 
The point is that in early Rabbinical teaching the death of the 
Messiah, son of David, was never expiatory. Where it is 
mentioned, as in the passage from 4 Esdras (vii. 29) which runs, 
11 After these years ”—the 400 years of the Messianic reign of 
bliss—“ shall my son, the Messiah, die, and all in whom is the 
breath of life,” 2 it is a natural death, and, so to speak, neutral: 
it emphasizes the humanity of the Messiah, and is without 
special significance either with regard to salvation or forgiveness.3 
In other words, the Christian interpretation of Christ’s death is 
not based on the traditions of Israel, and the difficulty with 
which (on the evidence of the Synoptic Gospels 4) Jesus’ disciples 
accepted his future sufferings, as well as the dislike shown by 
the Jews, in the cause of subsequent polemics, to the idea of 
the Passion, is of great evidential importance. 

The fact is that, as Fr. Lagrange rightly points out,5 as 

1 ccxxm, 1221?. 
2 I know of no other passage of similar tenor and this dates from after 

the destruction of Jerusalem in a.d. 70. Cf. Gunkel, in CCLXIX. ii, 352. 
3 CCLXXV, 245. 
4 Mark viii. 31 ff.; Matt. xvi. '21 ff.; Luke ix. 22 ff. 
5 CCLXXV, 251. 
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long as the Jews believed that salvation lay In exact observance 
of the Torah, it was inconceivable that they should accept the 
idea of the sacrificial death or expiatory sufferings of the Messiah. 
This was quite clear to Saint Paul. For Israel the Messianic 
hope constituted a natural sequel to the Law, not an obstacle 
to it, and implied not its abolition, but its complete fulfilment. 
That is why we now recognize that the Christian doctrine of the 
Messiah is no mere extension of Jewish Messianism, but the 
natural consequence of Jesus' fate and the fruit of the medita¬ 
tions of his disciples after his death, and on the subject of that 
death.1 

V 
The Place of Messianism in Jewish Life 

Finally, It is clear that in practice, eschatological and 
Messianic speculation led to beliefs that varied widely as be¬ 
tween different circles, groups, or even Individuals.2 Each 
formed conclusions determined by his temperament or culture. 
To the Zealot the Messiah appeared as a kind of glorified Judas 
Maccabees. To the Pharisee he was the righteous ruler over 
God’s people, freed at last from the yoke of the goyim. For 
the pious Essene he was God’s envoy, invested with super¬ 
natural po'wer. Apparently the only opponents of these com¬ 
forting speculations were the priests of Jerusalem and the 
aristocracy of the Holy City. Those in office, wffio found it 
more profitable to maintain an attitude of compromise towards 
foreigners and unbelievers, had good reason to fear the unrest 
and disturbance that Messianism might kindle among those 
who w^ere less contented with their lot and more spiritually 
minded than themselves. The politicians of Palestine were 
prudently opposed to hopes which they knew to be deceptive 
and to a faith pregnant with disastrous enterprise. The Romans 
shared this distrust and wem for ever on the alert with regard 
to this Jewish illusion. 

It Is obvious, from the way in which Josephus avoids the 
question of the eschatological expectations of Israel, that the 
Jewish teachers attached the utmost importance to it. It is 
possible that sober-minded men like himself sought to neutralize 
Messianic enthusiasm by producing a contemporary Messiah. 

1 Cf, 00LXXF1U, i, 118, which urges in proof of this the probability 
that the disciples did not understand what .Jesus told them of his pre¬ 
destined passion (Mark ix. 10; ix. 30 ff.). 

% On the history of the belief, see XXXY, ii, 505 ff.; XXXIII, 213. 
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We know .that there was a time when the returned exiles were 
fully convinced that Zerubbabel was the Blessed One of Jahweh. 
At the same time Cyrus,1 and even Alexander,2 were suspected 
of being the Messiah, and *Xosephus has the incredible effrontery 
to claim that the Promises found their fulfilment in Vespasian.3 
Suetonius and Tacitus naturally echo the Jewish historian1 
and allege that Vespasian and Titus are indeed the objects of 
the prophecies which promised that the world should be ruled 
by “ certain men coming out of Judcea” 5 It need hardly be 
said that the Jewish people were not affected bv such inter¬ 
pretations. 

It is no exaggeration to say that just before the birth of 
Jesus, speculations as to the date and duration of the Messianic 
reign, the coming of the Messiah, the Day of Jahweh, the 
Resurrection and the Last Judgment, -were central in Jewish 
thought, and occupied the chief place among the politico- 
religious questions which engrossed the inhabitants of Palestine. 
The Scribes discussed them in their schools, they were the 
inspiration of the synagogues, and the common people found 
in their expectation of what was to come consolation and stimulus, 
not unmixed with anxiety. Up till this time interest in the 
coming of the Messiah does not seem to have been keen, and 
the Messiah finds no great place in the texts, but this can no 
longer be said of Jesus’ contemporaries or of the following 
generation. Interest and enthusiasm increased till the time 
of the Great Revolt; a crop of prophets and Messiahs arose,® 
and there w'ere numerous incidents portending an imminent 
divine manifestation. 

I have spoken above of arithmetical calculations. Such 
reckonings, which claim to give a date for the coming of the 
Messiah, may be found in the apocalyptic books.7 The 
announcement that “ the Kingdom was at hand,” which is 
the essence of Jesus’ teaching (Matt. i. 14-15; ix. 1; xiii. 30), 

1 At any rate, LXXV, ii, 508, is prepared to apply Sib. Oracles iii. 
286 ff. to Mm : 

xai Tore Srj @eog ovoav66sv aeinpsi ficxnlia 
XQivel d'avdoa ezacnov iv dipaxi zed czvoog adyfj 

—Then God will send a king from heaven to judge all men with Mood and 
flaming fire. 

2 Kampers, Alexander der Grosse und die Idee der Weltimperiums in 
Prophetie und Saga, Friburg, 1901. 

3 Jos., B.J., vi, 5, 4. 
4 LXXV, ii, 518. 
5 Tacitus, Hist, v, 13. Of. Suetonius, Vesp4. 

I i?5:'?!’ii: 18> 4; ■"» 5> 2; Ant-> «>«. c/. xLvm, sg. 
7 CCLXXX, 273 ; CCLXXXm, 6. 
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no doubt depended on a current belief that the Kingdom 
would be inaugurated 5,000 years after the Creation. This 
date referred only to the millennium, the thousand years of 
earthly bliss which were to precede the Day of Jahweh.1 This 
parlour game of arithmetical prophecy has exercised its fascin¬ 
ation in many ages, and can count its enthusiasts even today. 
There were those who based their hopes on religious or moral 
grounds, believing that their expectation would be fulfilled 
when the virtue and piety of the chosen people should warrant 
such a reward. The wisest and no doubt the most numerous 
held that the hour appointed by God’s will wras a divine 
secret.2 

The most convincing proof of the practical importance of 
Messianism about the time of Jesus is the state of emotional 
upheaval persisting in Israel, a state which would otherwise 
be quite unmotivated, and which can only be explained by 
the Messianic hope.3 During the century -which preceded the 
birth of Jesus, and still more during the two centuries which 
followed, this state of unrest gave rise to various popular move¬ 
ments of more or less importance, which,did serious harm to 
the Jewish nation, and led at last to its final downfall. Each 
visionary who arose, each rebel who incited Israel to take 
arms, could count on a folowing who would be ready to hail 
him as the long-awaited Messiah. We have not even a glimpse 
of many of the Jewish insurgents belonging to this period; 
but by reading between the lines we can gather a certain amount 
from Josephus, in spite of his cautious reticence. At Herod’s 
death, . for instance, there w7as a reaction against his tyranny, 
in which various popular leaders were particularly active.4 
There wTas also a certain Judas who took up arms in Galilee 
after the deposition of Archelaus in a.d. 6, when the Roman 
administrators were trying to get some idea of the resources 
of the country by means of a census.5 This man declared that 
he^owed allegiance to no lord or master but God (yovov fjysyova 
rMi deaTzoTTjv wv Qeov}. A little later there are'hints of two 
pretenders, Theudas and an Egyptian (probably an Alexandrian 

* Assumpt. Mos. L 17-18. Qf. CCLXXXHL 
2 This is the idea expressed in the famous passage from Mark (xiii. 

S2): 41 But of that day. or that hour knowetk no man . . . hut only the 
Father”. * 

3 Fried!ander, Die religiosm Bewegungen des Judentums im Zeitalier 
Jem, Berlin, 1905; 00XCYIH, 409 ff. 

, * dus., Ant., xvii, 8, 3—17, 9, 2 ; xvii, 10, 2. Josephus sagely remarks 
tnay these were all movements of minor importance, led by men with a 
passion for innovations {xvii, 9,1, amsWovteg vewriomr intdvulq npayudrcov). 

s Jos., AnL, xviii, l, 6. ' ^ } 
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Jew), who declared that God had sent them to fulfil his divine 
plan.1 Theudas gave himself out to be a prophet, or even the 
Messiah himself, and announced that he had power ■ over the 
waters of Jordan, which would draw back to let him pass. It 
is quite possible that John the Baptist was also looked upon 
as the Blessed One.2 The only way to understand Jesus’ own 
career as Messiah is to restore it to its proper background and 
surroundings : the historical development that led up to it and 
in a very real sense conditioned it. 

1 On the first, see Jos., Ant., xx, 5, 1, yorjQ rig av?]g Oevddg dvdpaxi, 
and Acts v. 36 ; on the second, Eusebius, H.E., ii, 21, 1 ff.; Jos., Ant., 
xx, 8, 6, and Acts xxi. 38. 

2 Mark vi. 14-16 ; viii. 28. Cf. Klostermann, Mark (2nd edit.), p. 66. 



CHAPTER V 

THE PROBLEM OF UNIVERSALISM 1 

THE BESULT OF THE INNOVATIONS 

I 
The Subjects of the Kingdom 

WHO was to inherit this Kingdom of God, which the Jews 
of Jesus5 day pictured as including both the earthly 

reign of the Messiah, and the eternal reign of Jahweh after the 
dissolution of the material world ? Was it to be the heritage 
of Israel alone, or did the Jews still hold to their earlier eschato¬ 
logical traditions, which said that it might (or even must) be 
shared ultimately with some or all of the goyim ? In a word, 
were they particularists or universalists ? The question is 
complicated by the fact that no fixed or orthodox view con¬ 
trolled the variety of private opinions in the period under 
discussion. 

We may recall the fact that the early Jews always took it 
for granted'"that, if the nations were to have any part in Jahweh5s 
beneficence, they must first recognize his power and conform 
to his Law. In other wrords, they must themselves become 
Jews. Every individual has the right to seek the Truth, to 
discover if and to confess it, and therefore become a convert to 
Israel; and there is nothing to prevent such a conversion from 
extending to a whole nation. In fact, something of the sort 
took place in Palestine itself at the beginning of the Christian 
era, when a considerable section of the Jewish population of 
Galilee consisted of recent converts, ancient settlers in the 
district, whom the Jewish colonists, under the Hasmonaeans, 
had prevailed on to accept the Torah and submit to circum¬ 
cision. In the ordinary way, the chosen people could not admit 
that the heathen could achieve salvation by any other means. 
From being a deity responsible for the welfare of a dozen 

1 Cf CCLQI, 58-86, which goes into the question much more fully, 
including its relation to the Judaism of the Diaspora; CXCVI. 

154 
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tribes, Jahweh had become the ruler of the world, and that 
world and its inhabitants had only to be made aware of this 
truth and accept its consequences in order to join the ranks 
of his worshippers. For the present Israel alone had this know¬ 
ledge, and thus held a unique and privileged position in relation 
to God ; but this did not preclude the possibility that the time 
would come when the nations, in their turn, might see the light. 
On the other hand, there was nothing to forbid the belief that 
they might not, and that God might finally lose patience with 
them and annihilate them. In the first case either Israel 
would reign over the converted Gentiles as subjects, or else they 
■would be assimilated—it was a matter of personal opinion. 
In the other case, Israel would remain the sole witness and 
beneficiary of the Truth. 

These two streams of thought ran side by side in Roman 
Palestine.1 Jews living on Gentile soil would naturally tend 
to “ denationalize ” their, religion ; and we shall soon see that 
this actually happened. Hence they would also be likely to 
preach their faith to those around them, and in doing so they 
would urge its superiority over the Gentile cults. A con¬ 
siderable proportion of Judseo-Hellenistic literature was pro¬ 
duced with the object of healing the blindness of the Gentiles.2 
The apostle Paul, addressing the hypothetical Jew of the 
Epistle to the Romans, says (ii. 19-20) : “ (Thou) art confident 
that thou thyself art a guide of the blind, a light of them which are 
in darkness, an instructor of the foolish, a teacher of babes, which 
hast the form of knowledge and of the truth in the Law” 3 The 
Jews of Palestine found this role less attractive, but succumbed 
to it partially. They could not fail to be influenced by the 
Helenized Jews, whose example led them to generalize and 
universalize their religion.4 But this tendency met with 
opposition, with the result that a number of contradictory 
passages are to be found, directly opposed to one another. 

First of all, there is nothing easier than to find definite 
statements of universalism in the Scriptures. Take for instance 
Jeremiah xxxi. 3B-4 : “ I will be their God, and they shall be my 
people. And they shall teach no more every man his neighbour, 
and every man his brother, saying, Know Jahweh; for they shall 

1 OOLXV, S3. 3 LXXF, ill, 114. 
3 LXXV, iii, 550 ff. Philo was to teach that God made no difference 

between man and man, and that nobility did not depend on birth but on 
wisdom, and virtue. All those who forsook idolatry and turned to the 
true God were members of the authentic Israel .which was not that 
according to the flesh. It was this sort of cosmopolitan attitude which 
proved that Judaism was truly the best of all religions. 

4 C0I*X¥, 75. 
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knew meF It is true that the context refers not to the nations 
but rather to a regenerated Israel; but the quotation itself 
might very well mean that all mankind would one day be 
brought into the fold of the true God. Isaiah iL 2-4 describes 
this universal reconciliation, which would lead to the conversion 
of all weapons of war into agricultural instruments : 44 And 
they shall not learn war any moreA 1 The Book of Psalms, that 
great monument which enshrines so much of the impassioned 
piety of Israel, contains many echoes of what might be called 
the 'spirit of universalism, representing Jahweh again and again 
as ruler of the whole earth, a God within all men’s reach. Thus 
we find in Psalm xxiL 27 ff. the statement: 44 Then ” (that is to 
say, when Jahweh has delivered Israel and so convinced aE men 
of his sovereign power) 44 all the ends of the earth shall remember 
and turn to Jahweh; and all the kindreds of the nations shall 
bow down before him. For the kingdom is Jahweh"s; and he 
is the governor among the nations” Other psalms express the 
universality, not only of God’s reign but also of his benevolence. 
44 0 Jahweh, thou preservesi man and beast How excellent is 
thy lovingkindness, 0 God ! The children of men take refuge under 
the shadow of thy wings ” (Ps. xxxvi. 7 ff.). “ Jahweh is good 
to all and his tender mercies are over all his works ” (Ps. cxlv. 9).. 
The Book of Jonah is particularly striking from this point of 
view.2 It describes how a crew of heathen sailors call upon 
Jahweh for help (i. 14) and how a heathen population (the 
Mnevites) believed in him and entreated his mercy (iii. 5) until 
44 God repented him of the evil that he had said that he would do 
unto them, and did it not ” (iii. 10). He reflected that the 
proportion of those wrho -were not responsible for their actions 
was too great, for the city contained 44 more than twenty thousand 
persons that cannot discern between their right hand and their left 
hand, and also much cattle ” (iv. 11). 

In the second place, Rabbinical literature abounds in exhort¬ 
ations to love at the same time, both God, and all mankind 
considered as God’s creatures,3 an idea which occurs at least 
three times in the Testament of the Twelve Patriarchs, more or 
less clearly expressed.4 What more convincing proof of love 
to mankind can be given than the attempt to open their eyes 
to the truth by which they may be saved ? If Matthew xxiii. 15 
is to be believed, the Pharisees were at great pains to secure 

1 The same picture occurs in Mie. iv. 1-5. 
2 0CLI1, 149 if. 
3 OCIjXF, 57-8 and. n. 1 ; CCL, i, 18 ff., on the Great Commandment. 
4 Issachar v. and vii.Dan. v. Cf. also Levi xiv. 4 : 44 The Light of 

the Torah was given to enlighten all mankind 
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converts. 44 Woe unto you” he says, 44 scribes and Pharisees 9 
hypocrites l for ye compass sea and land to make one proselyte” 
The Rabbis delighted to think of Abraham, the father of the 
race and the recipient of the divine promises, as the model 
proselyte and the supreme proselytizer, and his example natur¬ 
ally carried weight.1 

Our evidence, however, for the alleged zeal of the Pharisees 
is very slight, and it is probable that the Palestinian Jews of 
that day, even the least bigoted of them, could only conceive 
of a imiversalism which was compatible with their own deep- 
rooted particularism.2 Jahweh was certainly the creator of 
the world ; but he was first the father of Israel; undoubtedly 
he was the God of all mankind, but his chosen people had the 
first claim on him, and his law remained indefeasible. Cir¬ 
cumcision, the distinctive mark of the Jew, was to be just as 
rigorously imposed on all the faithful, whatever their origin, 
and nonconformity in this respect was always a disgrace. . On 
the other hand, even where Messianism tended towards univer- 
salism, it gained nothing in spirituality. Its fundamental idea 
was still the restoration of Israel, that is to say, the triumph of 
Jewish nationalism. In every case it was in Palestine and for 
Palestine that the Messianic Kingdom was to be instituted, and 
in Palestine that the great eschatological drama was to be 
staged. 

It can thus be said with perfect truth that in Palestine 
universalism was nothing more than an extension of particu¬ 
larism, implying the absorption of the Gentile world by the 
chosen people. There was as yet no place in Israel for Paul’s 
declared attitude,C4 There is neither Jew nor Greek ” (Gal. iii. 28); 
and indeed there is even reason to believe that the spirit of 
exclusive nationalism was a more vital force among the common 
people than our documentary evidence suggests.3 

II 

The Importance of the Innovations 

If the foregoing sketch of Jewish religious thought in Pales¬ 
tine just before the Christian era be compared with earlier 

1 Montefiore, in OOLXVH, i, 48, cites characteristic passages illustrat¬ 

ing this point. , ... 
2 OCLXV', 76, gives a good account of the process by -which this 

apparent contradiction was overcome. The Rabbis of the first century 
took the laws of the Pentateuch on the obligation to love the stranger (the 
get = the foreign colonist) and made them refer to the necessity of loving 

the proselyte : cf. Montefiore, loc. cit. 
3 C€LX¥, loc' cit.; 0OXO3EF* i, 228. 
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phases of development as deduced from documents dating from 
the Exile or before it, the conclusion cannot be avoided that 
in the interval Israel had been vitally affected by foreign 
influences.1 2 Undoubtedly these influences were most effective 
where they corresponded with the main lines of Jewish thought, 
feeling and tradition, which merely means that the Jews bor¬ 
rowed from their neighbours whatever they had most need of. 
The task of assigning these borrowings to their proper sources, 
and still more that of calculating the extent of the influence in 
each case, is full of difficulties, and much must always remain 
uncertain. The fundamental influence seems to be that of 
Babylonia, with its peculiar cosmological, astrological and 
gnostic systems. Persia 2 follows, with important contributions 
in the field of angelology, demonology and eschatology ; and 
finally -we can perceive the result of contact with the Hellenistic 
world in the evolution of the idea of God, in the building up of a 
belief in the immortality of the soul, and in something new in 
the Jewish attitude to the Torah and its interpretation—a 
development which will be referred to again. This subtle and 
pervasive influence of the Greek genius, which w7as constantly 
reinforced by the traffic between the colonies of the Diaspora 
on the one hand and Jerusalem and Judaea on the other, is 
particularly hard to detect, because it is so diffused, but it may 
well be more important than it appears.3 * * * 

There is never any question of deliberate, premeditated 
and conscious borrowing; what confronts us is the result of a 
gradual contamination, a natural responsiveness to contact with 
foreign patterns of thought, followed by a process of adaptation, 
which may be quick or slow, but which is essentially spon- 

1 On this conclusion see CCLUI, chap, xxv (the last in the book). 
Lagrange (LI, 388), who denies the possibility of pagan influences acting 
on God’s people or on his Book, attributes the growing popularity of this 
Mud of explanation in connection with the undeniable innovations that 
have formed the subject of this section, to the increasing obsession with 
the comparative study of religion. Naturally as long as Judaism was 
regarded as a religion which God had set apart from the rest and above 
them, it could not be studied as it can now that it is at length restored to 
its proper historical setting. 

2 I. Seheftelvowitz, Die Altpersische Religion und das Judentum, 
Giessen, 1920. 

3 I. Levy’s book (CCLXXVU, book iv) contains a number of statements 
as to the extent and intensity of this influence. They do not carry con¬ 
viction, but they are enough to show the need for a complete re-examina¬ 
tion of the problem. Nielsen (OGXCVIII, 31 ff.) was already convinced 
of -Hellenic influences in the more northerly Semitic countries, Syria, 
Palestine, even northern Arabia, and as far as the Euphrates, about the 
beginning of the Christian era. 
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taneous and automatic. The phenomenon is not in the least 
unusual or surprising, and in fact coincides completely with 
the normal developments among neighbouring peoples; but 
just because it happens to apply to the people of God, religions 
prejudice—Christian more than Jewish—has long stood in the 
way of its recognition. It is impossible for anyone who still 
denies it to understand the historical process which led up to 
the birth of Christianity. 





BOOK III 

THE REAL NATURE OF JEWISH 
RELIGIOUS LIFE IN PALESTINE 

CHAPTER I 

THE MAIN CURRENTS OF ORTHODOX RELIGION: 
THE SADDUCEES, THE PHARISEES AND THE ZEALOTS 

DOCUMENTS cannot always be translated into terms of 
real life, because they cannot make clear to us the true 

importance and the extent of the influence of the facts which 
they contain. The task of setting these facts in their true 
perspective is often exceedingly difficult, and it is even more 
difficult to get the various perspectives properly related to each 
other. Moreover, the period of Jewish life " just before the 
Christian era was undoubtedly one of complexity and con¬ 
fusion, containing cross-currents which cannot be brought within 
a single definition and which no general formula will cover. 
All we can do is to attempt a brief analysis of the period, point¬ 
ing out its main tendencies and noting its characteristic 
manifestations in their most obvious forms. 

Even such a general account, however, must not be too 
rigidly systematized, or forced into over-precise categories. 
There is good reason to fear that the sharp outlines of Josephus5 

descriptions were by no means warranted by the reality. For 
example, when he tries to assist the imagination of Ms Greek 
and Roman readers by likening the S adduce es to the Epicureans, 
the Pharisees to the Stoics, and the Essence to the Pythagoreans, 
he is guilty of exaggeration or even invention. There is a 
further danger .of using certain superficially arresting words in 
too rigid a sense. The term Pharisee is of little value as a 
description, for there were various types of Pharisees. 

There is no doubt that in its approach to all the problems 
set by public, religious and moral life, Israel was at this time 

J.W.T.J. 161 M 
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characterized by a variety of divergent tendencies,1 four of 
which are evident even within the orthodox Judaism of the 
Torah and the Temple. These are represented by the groups 
known as the Sadducees, the Pharisees, the Zealots and the 

Essenes.2 

I 
The Sadducees 

No exact account can be given of the meaning or origin of 
the word Sadducee.3 Attempts have been made to derive it 
from Zadok, the High Priest in Solomon’s day, but this etymo¬ 
logy can hardly be taken seriously, for apart from the difficulty 
of the double ~d in saddukim, which is well vouched for, there 
is the surprising fact that the Sadducees never laid any claim 
to such a connexion, by calling themselves, for example, the 
sons of Zadok. It seems more probable that the name of this 
sect was in some way linked with the ideas and beliefs which 
current opinion imputed, rightly or wrongly, to its adherents, 
and that their designation, like nearly everything else we know 
of them, may be due to their opponents.4 In the literature 
of the Talmud, Sadduceeism ultimately finds expression in the 
curious epithet epicurean, used to denote those who reject the 
resurrection and despise the oral Law, or Tradition.5 This is 
no doubt the real clue to the meaning of the term 6; but our 
concern here is rather with the Sadducean tendency itself than 

with the term.7 
This tendency involves three main points. (1) The 

Sadducees denied” the resurrection, personal immortality, the 
future life, and retribution. (2) They denied the existence of 
angels or demons. (3) They rejected the supremacy of fate 
(duaoji&ri), or determinism, and believed in the freedom of the 
will.8'' That is to say, they adopted the r61e of orthodox believers 
of the old school, holding fast to the spirit and the principles of 

1 Josephus calls them aioiasi- (cf. Ant., xiii, 5, 9 : xaxa 6i tov %govov 
tovrov zoeiz aigecEiz tcov ’Iovdalcov ffiav) or cpilaaocpiai (cf. Ant., xviii, 1, 2 : 
’lovSaloi; <f i/.oeo<f.iui rgsis Ttoav. . . . ). 

s General bibliography in COLD, 294 ff.; LXXV, ii, 447-9 ; CCLHL 
chaps, ix and xxiv; CCLXXXIV, 31 ; LI, chap. xii. 

3 EB, art. Sadducees, §§ 1 and 2; CCLIII, 185, n. 1 ; CCLXXVH3, 
290#. 

4 CCLXXII, 319. 3 Jos., Ant., xiii, 10, 6. 
6 Cowley, in EB, § 2 of the article quoted, recalls the Persian zindik, 

which is used of a manichee, or more generally of any unbeliever ; but the 
hypothesis is -weak. 

7 CCLXXVm, ii, 291 ff.; LXXV, ii, 406 ff. 
8 Jos., Ant., xv, 5, 9; B.J., ii, 8, 14. 
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genuine Jahwism as expressed in the Torah, and rejecting the 
innovations which we have just discussed. With regard to 
religion, they give the impression of being strict conservatives, 
refusing, according to Origen and Jerome, to regard as sacred 
any books not included in the Torah.1 This may not be strictly 
true, but their extreme exclusiveness caused such exaggerated 
statements to be made about them. 

They were also conservatives in politics. There is no reason 
to think that they refused to believe in a future manifestation 
of the Messiah, but the Messianism which served to stir up 
unrest among the people did not find favour with them. They 
maintained an attitude of cautious reserve towards dangerous 
enthusiasms and ill-advised illusions, and any disturbance 
among the people put them on their guard.2 They would, and 
in fact they did, readily uphold the existing order, whatever it 
happened to be, as long as the religion of Israel as a whole wTas 
respected and maintained ; but even on this point they may 
have been ready to compromise, and even on occasion to 
identify the rights of Jahvreh with their own privileges.3 They 
knew that wisdom counselled acceptance of the inevitable. 

They were drawn from the Jerusalem aristocracy, the 
wealthy, and the priests and officers of the Temple, people 
of rank and importance.4 It is therefore more accurate to 
think of them as a party than as a religious sect or a school 
of philosophy. And indeed it is very probable that then- 
enemies exaggerated their laxity and that they were on the 
whole better Jewrs than modern writers, judging them by the 
apparent ease with which they seem to have adapted themselves 
to the political enslavement of Israel, sometimes give them 
credit for. It has been suggested 5 that Jesus had some sym¬ 
pathy with them, since he spoke ill of the Pharisees and appeared 
to accept the authority of the Roman Caesar. But wre must 
remember that the sentiments of the gospel writers were not 
necessarily those of Jesus himself, and that the meaning of the 
familiar exhortation, “ Render unto Ccesar the things which are 
Caesar's” (Mark xii. 17), may well have been very different 
from that usually attributed to it. 

1 Origen, C. Celsum, i, 49; Jerome, Comm. in ML, xx, 31-2. Cf. 
LXXV, ii, 411, n. 25. 

2 OCLXXVJJI, ii, 293, compares them, to the English High Church as 
opposed to the Methodists. 

■ 3 OOXCXV, i, 205. 
4 Jos., Ant., xiii, 10, 6, insists on their cult of aristocracy. He says 

that only the rich followed them. ' 
5 R. Leszyuski, Die Sadducaer, Berlin, 1912, chap. ML 
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II 

The Pharisees 

Over against the Saddueees stand the PhariseesJ The 
meaning of the word is clear.2 The parushim (<pagioaloi) 
are the separated ones (oi apcooiaudvoijf those who are separated 
from the common herd or am-kaares (“people of the land55), 
whose laxity in observing the Law rendered any contact with 
them defiling. They spoke of themselves as the hdberim, or 
“brethren,55 and possibly as the hasidim, or “godly ones55.3 4 
It was their enemies who gave the term Pharisee a derogatory, 
or even insulting, meaning. The w'ord itself simply indicates 
their religious standpoint. Lagrange defines them 5 6 7 rightly 
enough as 41 a fraternity boasting a unique acquaintance with the 
Law of God, both written and oral, and organized for the purposes 
of observing this Law with even greater exactitude, and of imposing 
it on othersr 

Like the Saddueees, they did not constitute a genuine sect, 
for the word sect usually implies a difference of creed between the 
group in question and the rest of the adherents of their own 
religion.6 And the Pharisees were not by any means opposed 
to what may be termed normal Judaism. They aimed at the 
most rigid observance of the Lawn They professed exactly the 
same veneration for the Torah as every other Israelite, but they 
introduced new' subtleties of interpretation, analysing and com¬ 
menting, extending its scope and increasing its rigour by their 
glosses. Even while they threw in the added weight of their 
own scruples, they never regarded the Law' as a burden. On the 
contrary, they welcomed it as the gracious gift of Jahweh, a 
perpetual source of delight. In their view it w'as 44 the perfect 
expression of what man himself would choose, if he had perfect 
knowledge P 1 Further, they saw no essential difference between 
the Torah and the Haggadah or even the free Halachah, seeing 
only in these the Torah itself enlarged, expounded and fructified ; 
for they were unanimous in their conviction that neither the 

1 Bibliography in LXX¥, ii, 380 ff. 
2LXX¥, iii/397; EB, art. Scribes, §3; CCLXXVIil, ii, 283; 

3 Jos., B.J., i, 3, 5 ; Ant9 xiii, 11, 2. 
4 IjXX¥I, 132 ; CCLXXF11, 235. 
5 LI, 272. 
6 EB, art. Scribes„ § 5. This conclusion is emphasized in S. Zeitlixi, 

The History of the Second Jewish Commonwealth, Philadelphia, 1933, xi, 
43 jff», and the whole of chap. viii. 

7 eexen, is. 
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harshness nor the extreme minuteness of the prescriptions result¬ 
ing from their exegesis of the written Word would discourage 
any but those conventional minds which were content with the 
outward form.1 

The rigours so long attributed to the Pharisees by scholars 
like Nicolas, Renan, Albert Reville and de Pressense in France, 
Schurer in Germany, and Charles in England, are the result of 
too much reliance on the statements of the Gospels ; but the 
labours of eminent Jewish scholars have at last given us a just 
critical estimate.2 The Pharisees are no longer accused of crush¬ 
ing spiritual religion under a load of minute observances, of 
losing themselves in a waste of puerile and wearisome detail, or 
of losing the essential spirit of the Law in their attachment to a 
formal and hypocritical devotion.3 It is interesting to observe 
the extent to which Nicolas was governed by prejudice. He 
was too profound a scholar, not to be aware of the discrepancies 
between the statements of the Gospels and the evidence afforded 
by the most reliable Jewish documents; hence he persuaded 
himself that all the praiseworthy Pharisees lived before the time of 
Jesus and that those who are supposed to have hindered his 
work by their hostility had ct fallen away from the virtues of their 
fathers” It is only fair to add that Nicolas admitted the 
existence of many honourable exceptions, but the general opinion 
today is that it was rather the type of Pharisee caricatured in 
the Gospels which was exceptional. 

In fact, it is increasingly clear that the long-established 
habit of looking upon the religion of Jesus as a reaction against 
Pharisaism is erroneous. It was in reality the Christians who 
edited the Gospel stories, who conceived the idea of setting up 
the u hypocritical55 Pharisees in such strong contrast to Jesus, 
and their attitude is explained by the resistance which they 
had encountered from Pharisaic orthodoxy in their own efforts 
to win the support of the Jews.4 We shall see that, so far as 
we can judge, the religion of Jesus appears to be consistent with 
the general lines and even the spirit of Pharisaic religion, though 
not with its outward form. No doubt their strict legalism and 
the laboured casuistry which enforced it by which it was imposed 

1 J. Weill, ISessence du pharisaisme, in REJ, 1918, 9. 
2 CCLXH ; CCLXHI; CCL ; Elbogen, Die Religionsamchauimgen der 

Pharisder, Berlin, 1904, and the same author’s Einige neuere Theorien 
iiber Ursprung der Pharisder und Sadduzder, in Jewish Studies in memory 
of I. Abrahams, New York, 1927, 135 ff. 

3 Cf. particularly 000, i, 88 ff. ; CCLXXX, 74. 
4 OCOJI, i, 119, does admit that the Pharisees’ opposition to Jesus was 

not as intense or as unanimous as that of the Sadducees, but he nevertheless 
insists that their outlook was thoroughly hostile. 
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mav appear to us somewhat childish and ridiculous. But, to 
sav nothing of the fact that not- all Pharisees indulged in the 
absurdities in which the Talmudic literature abounds, we have 
no right to judge them from our point of view, since it prevents 
us from seeing them in their true light. The meaning of their 
behaviour and its religious value must have been something 
very different for the people of Palestine from what we have 
accustomed ourselves to think. There is no aspect _ of the 
question "which ought not to be approached with caution, not 
even the intellectual pedantry which flourished so richly in the 
schools, causing teachers and pupils alike to despise the 
unlearned. Such an attitude undoubtedly reveals the arrogance 
of learning, and pride in the observance of the Torah, but it is 
no evidence whatever of the absence of religious feeling or sincere 
piety. On the contrary, we find the proof of the triumphant 
persistence of these life-giving and inspiring sentiments in the 
numerous passages with a Christian ring about them which the 
earliest parts of the Talmud attribute to the Fathers of Pharisaic 
Rabbinism. 

Let us consider for a moment their conception of sin.1 For 
them sin meant transgressing, deliberately or otherwise, against 
the will of Jahweh. Its effect was to destroy the harmony 
that should exist between man and God. In any case, since 
no sin teas unforgivable, this happy relationship could always 
be restored through repentance (teskubah = metanoia), by a 
changed life or an altered behaviour, to which divine forgiveness 
was never refused. Since sin was always attributed to the 
responsibility of the individual, reparation could only be made 
bv the action of individual repentance, and the Pharisees had 
no notion of any redemption from without, through vicarious 
self-sacrifice. Redemption was in fact present in essence in 
the conscience and the will of every sinner. This is surely not 
far removed from the teaching of Jesus. 

In spite of their legalism, the Pharisees were quite ready to 
welcome religious innovations, and Josephus {Ant., xiii, 10, 6) 
makes the positive statement that they imposed on the people 
ordinances not contained in the Law of Moses. The reason for 
this is that their religion was a living thing, so that they were 
peculiarly conscious of the need for expanding the old Jahwism 
and incorporating whatever additions the religious needs of 
their time demanded. No doubt, too, they regarded all such 
additions as an integral part of the heritage of Israel, accepting 
them as issuing from the ancestral tradition which they under¬ 
took to express in the language of the Torah and to bring under 

1 XXXITT, 102 ff.; CCLXXIX, i, 460-72 ; 507-34. 
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its authority.1 This is the persistent illusion of all religions, 
which continually progress while they imagine themselves to 
be immovable. It has long been fashionable to represent the 
Pharisees as obstructing the true religious life of Israel, but it 
was really from them that the future of the people was to 
develop.2 They resolutely confronted the dangers of absorption 
which, even up to the present time, have threatened the Jewish 
faith. They are the true begetters of the Talmud, winch has 
been, in the striking words of Nicolas, ci the spiritual Palestine of 
the Jews ,J ever since their disappearance as a nation. Involun¬ 
tarily and even unawares, they displayed a deep and instinctive 
sense of continuity in change, that is to say of true evolution, by 
which alone religions are vital and enduring. 

The Pharisees believed in angels and demons. They shared 
the general hope of a resurrection and looked for the imminent 
advent of the Kingdom of God. Their close adherence to the 
Torah, their disciplined lives, the breadth of their creed and the 
pious zeal with which they taught and encouraged their brethren 
in the synagogues, all served to ensure for them both the respect 
of the people and a considerable measure of influence over them.3 

They shared the illusions of the Jewish nationalist move¬ 
ment ; that is to say, they believed in the survival of the Jewish 
State and in its triumphant return to powrer at some future 
date. As a rule they linked up this improbable event more or 
less closely with the great Messianic drama. Like their probable 
ancestors, the hasidim, who, since the days of Seleueid domina¬ 
tion, had resisted Greek influence and the impolitic attempts 
to absorb them made by Antioehus Epiphanes,4 * 6 they remained 

1 Jos., Ant., xiii, 10, 6 : vofUfia tzoaM rtva Tiaoido&av rS Srjfiq) oi 
0aoioaIoL m tktzeqcdv diadoyff; J XXXZI1, 179 ff. 

"2 CCLXVII, i, 136; XXXM, 118; 248. 
3 Jos., Ant., xiii, 10, 16 : ra>v ds ®aai(5ala)v to TiAfjdog avfipayov iypvrmv. 
4 COLXXIII, chap. xxiv. This generally accepted view of the origin 

of the Pharisees has lately been strongly disputed by Isidore Levy. 
According to this author the sect was of Hellenic origin and was the result 
of the influence of the Jewish colony at Alexandria, which was saturated 
with Pythagorean ideas. He dates its first appearance about the year 
6 b.c. (cf. Jos., Ant., xvii, 2, 4) and assigns its formation to Herod’s reign. 
In that case the passages from Josephus which trace it back to Hyxcanus I 
(135-105) and depict it as intimately bound up with the history of the 
Hasmonseans could have no basis of fact. (Cf. CCLXXVTX, 211, 236 ff., 
247, 253 ff.) It is not necessary for me to discuss Levy’s arguments 
here, for the question of the origin of Pharisaism has no direct bearing on 
our subject; but I must confess that, cogent though these arguments are, 
they have failed to convince me. For one thing, they are dependent, on a 
general theory which is too absolute to harmonize readily with the infinite 
complexities of the true development of myths and beliefs, namely, that 
of the sovereign influence of the Pythagorean legend over the religious 
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implacable in their hatred of foreign overlords ; but clearly 
their chief concern was to preserve their religion inviolate, and 
it is probably no exaggeration to say that they looked upon 
political independence primarily as the best means of realizing 
their religious ideals. Josephus relates an incident which is 
illuminating in this regard.1 Petronius, Governor of Syria 
under Caligula, once asked certain Pharisees why they sought to 
make war on Caesar, regardless of his power and their own 
weakness. They replied that they had no intention of making 
war (ovdau&g Twfafirpofisv), but that they would rather perish 
then and*there than disobey one jot of the Law. Thereupon 
they threw themselves on the ground, bared their necks and 
declared their willingness to die. Such an attitude seems the 
natural expression of their real feelings. They may not have 
goaded on the Messianic agitators, but neither did they dis¬ 
courage, them, and quite frequently they gave them support, 
they fervently longed for the Coming One. They vTere easily 
persuaded that the hour of his advent was at hand, and welcomed 
suffering for the triumph of the Torah. 

They had little in common with the conservative Sadducees,2 
who -were only too ready to represent them as revolutionaries 
and fomenters of dangerous ideas. Their ideas and the influ¬ 
ence vThich they had over the common people rendered them 
equally unpopular with the established authorities. Perhaps 
most of the Hasmonaeans,3 and certainly the Herods and the 
Roman governors, were already suspicious of them and viewed 
their tendencies with alarm.4 Rut whether they were liked or 
loathed they occupied an important place in Palestine in the 
time of Jesus ; and, although they wrere doubtless less numerous 
and less solidly entrenched in Galilee than in Judaea, there also 
they acted as leaven in the religious life lived according to the 
Torah. In my opinion Jesus cannot be explained if this is 
ignored. There is every probability that his Messianic hope, 
his belief in the imminence of the Kingdom, his filial trust in 
God, and his moral ideals all came to him from the very people 
whom the Evangelists have painted as his chief enemies. 

Since the Pharisees wrere necessarily occupied in the study 
of the Torah, they wTere the chief clients of the Scribes, and often 

life of ancient times ; and secondly, I can scarcely believe that Josephus 
really invented a whole century of Pharisaic history. Moreover, 
Levy's ingenious argument is too neat to be convincing. The problem 
demands close examination. Cf. CCLXXIX, i, 59 : LI, 271 ff. 

1 Jos., Ant., xviii, 8, 3. 
2 CCLXXYHI, ii, 293 ff., defines the relation between the two groups. 
3 C0LXV, 87. 4 ..CCLV, 80. 
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became Scribes themselves. The schools seemed to be their 
natural sphere, although the study of the Law was not in the 
least dependent on Pharisaic interests. The reason was rather 
that the schools provided all possible opportunities for discuss¬ 
ing, probing and commenting on the precious sacred books 
whose remote immobility they sought to bring to life. The 
curriculum of every Jewish school was based on the canon, 
of the Scriptures. Moreover, the Pharisees were so essentially 
scholastic in their outlook that they preferred speculation to 
action, and easily mistook the former for the latter. Whenever 
we get a glimpse of the Pharisees they appear as interpreters 
and jurists, rather than as men of action.1 Thus they were 
usually more inclined to talk about the Messiah, and to define 
his place in the world to come, than to risk their lives in support 
of the claimants, of varying degrees of importance, who arose 
at intervals and presented themselves for Israel’s acceptance. 

Ill 

The Zealots 

Meanwhile there was a large body of men in Palestine who, 
while they were closely akin to the Pharisees, being, like them, 
legalists, pietists, Messianists and nationalists, were intolerant 
of the double scandal of the godlessness of many of their com¬ 
patriots, and the subjugation of God’s people to the yoke of the 
goyim. These people certainly counted on Jahweh’s aid to deliver 
them from their troubles, but they were also determined to 
make use of every opportunity to help heaven by means of 
their own efforts. They were known as Zealots or Cana means.'2 
They formed what may be- termed the extreme left wing of the 
Pharisees, and Josephus exactly expresses this relationship 
when he says 3 that on the whole members of this party shared 
the doctrines of the Pharisees, but that they had an invin¬ 
cible love of liberty and “ acknowledged no leader or master but 
God 55 (flavor rjyeuova Hal deaTZovrjv rov Beov vrcai/.r^oGi). They 
preferred death, for themselves and their families, to the neces¬ 
sity of owing obedience to any man. Consequently they 
deplored the passive attitude of the Pharisees and extolled 

1 CCLXXYH, 243, and CCLXX7III, ii,'309. 
2 Kavcivalm, the Greek transliteration of qartfanaija, meaning zealot 

Qf. LXX¥, i, 486 and n. 188 ; GCLXL 809 ; 0CXCI1, i, appendix i, 421J*. ; 
0CLXX¥in, ii, 402; OCLXXH, 300. 

3 Jos., Ant., xviii, 1, 6 ; cf. B.J., ii, 8, 1. 
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action.1 Josephus connects the appearance of the Zealots as 
a party with a movement that foEowed the deposition of 
Archelaus and the reduction of Judaea to the status of a Roman 
province, about a.d. 6 or 7, a movement probably provoked by 
the census which Quirinius ordered at that time. A certain 
Galilean named Judas of Gamala 2 joined forces with a Pharisee 
called Sadduk and rose in revolt. He tried to stir the people to 
an insurrection, but only succeeded in mustering a few armed 
bands. The Romans dealt drastically with them and speedily 
suppressed the revolt, whose leaders were slain in battle 3; but 
the feelings and the attitude of mind that lay behind their rising 
seems to have persisted after their deaths, and to have given 
birth to the Zealot faction. Josephus classifies it as the fourth 
aspect or category of Jewish philosophy 4; and he describes 
Judas, the leader of this particular school, as a notable sophist.5 

I have no great faith in this account, which is characterized 
bv a very widespread tendency among classical authors, that of 
making a single individual responsible for a collective movement. 
The probability is that the establishment of direct Roman rule 
on Jewish territory brought nationalist feeling in Palestine to 
boiling-point and set up the state of permanent unrest which 
characterized the Zealots and made them ready for any sort of 
headstrong action. Not long afterwards the Zealots, who, Eke 
the other groups mentioned in this chapter, must have repre¬ 
sented rather an attitude of mind than an organized faction, 
began to employ terrorist methods against the adherents of 
Rome and all those suspected of laxity in religion, going so 
far as to stab openly in the streets anyone whom they thought 
it expedient to remove.6 This is why they are also known 
as sicarii, or “ assassins.” 7 Later on their fervour played a 
leading part in the Great Revolt, and in the meantime it fostered 
banditry in the parts of the country which favoured it, 
and gave the Roman police much trouble.8 Thus, although 

1 CCLXXVIII, loc. cit.: die Manner der Praxis. 
2 EB, art. Judas of Galilee, 
3 Such are the feeble glimmerings, which seem to emerge from B.J., 

ii, 8,1 ; ii. 17, 8 ; vit, 8,1, and from Ant., xviii, 1,1; xviii, 1, 6 ; xx, 5, 2, 
etc. 

4 Jos., Ant., xviii, 1,1: el ys xai ’lovdag xai ZddSovmg zeraozrpf 
ineicaxTov rjfilv iysloavreg. 

5 Jos., B.J., ii, 8, 1 : aoq>Knr\g Blag aiQecrecog . . . aoquczrjg deivorarog. 
6 Jos., Ant., xx, 8, 10. 
7 LXXV, i, 574. 
s COLXXfm, ii, 404, seems to connect them with all the movements 

of which we have any knowledge about the time of the birth of Chris¬ 
tianity and during the years before it. 
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their behaviour sprang from a fundamentally religious impulse 
and was directed towards religious ends—as shown by their 
use of prophetic enthusiasm 1—it frequently took the form of 
political agitation. 

1 There are also grounds for believing that they both inspired and 
used a good deal of the apocalyptic literature which is so alien to the 
Halachah of the Pharisees (cf. XXXIII, 123). This characteristic dis¬ 
tinguishes the Zealots from those who may, nevertheless, be called their 
masters. They followed out the teachings of the School to their logical 
conclusion in action. 



CHAPTER II 

THE ESSENES 

I 
What We Know of Them. The Name 

IT is clear, at the outset, that the position of the Essenes is 
quite different from that of the three groups dealt with in 

the previous chapter.1 
Although our information concerning them is neither com¬ 

plete nor satisfactory,2 we have enough evidence to be able 
to draw certain useful conclusions. Our sources are limited 
to a score of passages from Josephus,3 a brief mention by the 
Elder Pliny,4 and a short wrork generally attributed to Philo 
and known as Quod omnisprobus liber.* What may be gathered 
from Christian literature adds little to the knowledge gained from 
these three groups of documents,6 and, strangely enough, there 
is no mention of the Essenes either in the Jewish canonical or 
Deuterocanonical writings, or in the Biblical apocrypha, or in 
Rabbinical literature.7 Careful examination of these various 

1 Bibliography in LXXV, ii, 556 #., and in DACL, art. Cenobitisme, col. 
8059 ff. See in particular LXXV, ii, 556-84 ; COLII, 811 ff. ; CCLXXVI, 
i, 149-71 ; Kaufmann, Esseni, in JE, v (1908); Chr. Bugge, Zum 
Essaerproblem, in ZNW, xiv (1913), 135 #.; W. Bauer, Essener in Pauly- 
Wissowa-Kroll; HUE, supplement iv, 386-440 ; COLXXVIH, ii, 393 ff. : 
CCLXXVII, 264-93; COLm, chap, xxiv; 00LXXIII, 116-33; LI, 
307 ff., which gives a translation of the texts ; GOLXXIX, 297# 

3 EB, art. Essenes (Jiilicher), § 1 ; CCLXXVII, 264#. 
s Especially B.J., ii, 8, 2-13 ; Ant., xviii, 1, 5, though there are some 

discrepancies. 4 Hist. Nat, v, 17, 4. 
5 Quod omnis, 12-13 ; §§ 75-91 of Cohn’s edition, vi. Josephus and 

Philo appear to have used the same source. For the place occupied by 
the Quod omnis in Philo’s works, cf.. CCLXXVII, 264, n. 3. ' The authen¬ 
ticity of the work is discussed in CCLXXVI, i, 154. 

6 Eusebius, Praepar. Evangelviii, 11, probably owes something to 
Philo’s lost Apologia. The testimony of Philosophumena, 9, and 
Epiphanius, Haeres, 19, is second or even third hand. 

7 There is one exception : one of the tractates of the Mishnah 
(Sheqalim, v, 6) mentions among the buildings formerly attached to the 
Temple the Hall of the HassaUm (*Eamioi, 'Eacsvoi). Cf. CCLXXVII, 267 
and n. 5. 
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testimonies does not convince us that what they tell us is true, 
still less that It is the whole truth.1 We lack the means of 
testing their assertions, so that the answers to many important 
questions can only be given in terms of probability. The 
unusual character of the religion of the Essenes, of whom Pliny 
says, “ Gens sola ei in toto orbe praeier ceteras miramight be a 
temptation to mendacity and offer an excuse for more or less 
elaborate embellishments, just as it might attract the attention 
of a conscientious observer. It is thus Impossible to give a 
precise estimate of the trustworthiness of all the details which 
.our sources contain.2 

It is unfortunate that the secret books of the Essenes, men¬ 
tioned by Josephus,3 have perished, leaving no trace. The 
likeness of the eschatological views of the Essenes, as reported 
by Josephus, to Enoch’s version of Paradise, has led to the 
suggestion that their books wrere of an apocalyptic nature. It 
has even been claimed that this sect Is responsible for all the 
apocryphal writings which pass under the name of Enoch, a 
view which has found some favour among scholars.4 The 
Assumption, of Moses, which dates from about Jesus’ lifetime 
has also been attributed to them. Charles, who has recently 
taken up the problem again, only admits this view in the case 
of the end of the Book of Enoch (Enoch exviii. 1-15), which 
bears witness to a very highly developed angelology. Perhaps 
some chance discovery may add to the documentation of the 
subject. 

There is some doubt as to the meaning of the word Essene.5 
Philo calls them BsQcmsvtoll dsov, which could mean either 
cultores Dei or else medici Dei (“ God’s physicians ”), and this 
has led to the suggestion that the word conies from ‘asi, mean¬ 
ing “ physician.” Others have derived it from hasek (meaning 
“ holy ” or “ pure ”), an etymology which is supported by the 
fact that Philo apparently identifies 3 Em am with the Greek 
ocioi, “saints,” or “pious ones,” but which is open to the 

1 00LXY1, I, 139. 
2 Josephus (Vita, ii) certainly claims to have made a special study of 

the Essenes in order to enlighten himself as to the true nature of their 
rule, but that is no reason for believing him. 

3 B.J., ii, 8, 7. C/. XLYII, i, 25. 
4 Lightfoot and Kohler, for instance. Cf. Light foot, Epistles to the 

Colossians and to Philemon, 1876, 82-98, 849-419 ; Kohler, The Essenes 
■ and the Apocalyptic Literature, in xi, 145-68. Kohler attribute's 
Enoch, the Book of Jubilees, the Testament of the Twelve Patriarchs 
and the Testament of Job to the Essenes. 

5 LXXV, it, 559 ff. ; D ACL, art. Cenobitisme, col. 3059; CCLXXXVXI, 
32. 
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objection 1 that base is an Eastern Aramaic word, which would 
have been unfamiliar to the people of Palestine. I confess that 
this argument does not seem, to me to be final. Lastly, the word 
is traced back to hassaim (“ the silent ”), which vrould be readily 
explained by the rule of silence which was imposed on the 
members of the sect, as we shall see later. Even Josephus is 
uncertain as to the Greek form of the name : writing it some¬ 
times as ’Eacrjvoi, and sometimes as 5Eaaaloi. The first form 
occurs fourteen times, the second, six. Philo has ’Eaaioi and 
Pliny Esseni. The question is not one of vital importance, and 
we may content ourselves with the very probable statement 
that the name Essene had some sort of connexion with the 
religious vocation of those who bore it. 

II 

Origin or the Sect 

The origin of the Essenes has been the subject of endless 
discussion and has given rise to the greatest diversity of opinion. 
Judging from their most obvious external characteristic— 
namely, their withdrawal from the stream of daily life—it 
might most naturally be supposed that they aimed at a strict 
expression of the Pharisaic ideal, a Pharisaism pushed to its 
logical extreme.2 Nevertheless, the singular features presented 
not only by their discipline, but also by their beliefs, renders 
it difficult to follow the more conservative of modern scholars 
in their endeavour to bring both within the confines of pure 
Jahwism. Accordingly, the great majority of modern critics 
now admit that in point of origin, Essenism was largely indebted 
to foreign influence. The question is, which ? and it is not easy 
to give a decisive answrer.8 

Parseeism and Buddhism have both been suggested, on 
inconclusive grounds. Similarly, the Therapeutae, described 
by Philo in his treatise De Vita Contemplatively have been sug¬ 
gested. To this, however, twro objections may be raised. 
Firstly, we do not know at what precise date the Alexandrian 
community of recluses, known to Philo, was formed, hence 

1 €CLXX¥n, 267, n. 8. 
2 3LXXF, ii, 577 ; Dom Leelercq, Cenohitisme, col. 3059. This is 

essentially Duchesne’s idea, who thinks of them (in H.A., i, 12) as men 
who, abandoning the life of the world and of the Temple in disgust, 
sought refuge in the strict observance of the Law. 

s LXX¥, ii, 573 jff., summarizes and discusses various hypotheses. 
Of. CCLXXVI, i, 155. 

4 CCLXXXm S3. Of. GOXiXfl, i, 113, n. 8. 
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it is impossible to establish., its priority to the Essene com¬ 
munity. Secondly, it is difficult to see how an institution, 
intelligible only against a background of Greek culture, could 
ever have been transported to and taken root in Palestinian 
soil.1 Again, certain scholars of note have taken the view that 
only a foreign influence acting directly upon Palestinian Judaism 
could have given rise to the Essene movement, and it is in the 
Greek world that resemblances have usually been sought. The 
suggestion here is that Essenism might have been produced 
simply by the 4C synthetic 95 influence of Hellenistic Judaism, 
and might be a kind of reaction on the part of the country’s 
higher elements to the influence of Jewish communities living 
on Greek soil. It is in this sense, for instance, that Friedlander 2 
understands the matter when he writes that the Synagogue of 
the Essenes was the 41 beloved daughter of the Synagogue of ike 
Diaspora” In point of fact, however, this view assumes a 
total misunderstanding of the way in which such a reaction 
might work and of the results it might produce, and it involves 
the further objection that we have no texts by which to deter¬ 
mine with certainty the antecedent conditions in the Synagogues 
of the Dispersion. 

Such light as Philo casts upon some aspects of Alexandrian 
Jewish thought scarcely illumines for us the life of all Jewish 
centres of the Diaspora. Moreover, how can we explain the 
fact that this Judaized Hellenism, transported into Judah, 
should have so spontaneously u pushed ahead,55 in the philo¬ 
sophic sense, as Friedlander maintains it did ? 

In view of this objection, it becomes necessary to seek an 
influence at once less complex and more precise. Following 
Josephus, who actually identifies their mode of life with that 
of the Pythagoreans,3 the attempt has been made to prove 
that the essential customs and beliefs of the Essenes derived 
directly either from Pythagoreanism, or from Orphism, or from 
both, at a time when they were apparently fused together. 
Scholars of repute, such as Dellinger, Zeller, Schurer, Dietrich, 
Pfleiderer and Legge, have, from different points of view and for 
different reasons, each maintained this view.4 In recent years 
it has been vigorously upheld by M. Isidore -Levy, wTho has 
striven to show 5 that all the seemingly essential elements of 

1 OCLXVI, i, 138. . ' ^ _ * C0LYIII, 60# 
8 Ant,, xv, 10, 4 : Fivo; Ss tom icnl Siahj] %o<bjievov rrj zzao* ^E/J.qaiv 

V7td Uvdayooov xatadedeiyfisv-rj. 
4 LXXV, loc, cit,; Bollinger, Heidmthum und Judenthum, Ratisbon, 

1857, 755# ; CCLXXFI, i,' 155 ; CCLXXfH, 369 and n. 10. 
5 C0LXXYII, 268 ff.Cumont, Esseniens et P-ythagarieiens, in Conies 

rendus de I* Acad* des InscripU, April-June, 1930, 99 ff. 
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Essenism correspond exactly to the obligations imposed upon 
themselves by the Pythagoreans, whose school presents the 
characteristics of a church. These essential elements included 
the original beliefs, the conception of the world and of life, the 
determination of cardinal virtues, the principles of fraternal 
solidarity within a closed community, rules of conduct for an 
ascetic society, religious rituals and ceremonies of purification, 
as well as certain peculiar customs such as the objection to the 
oath and the rule of silence. Hence a Pythagorean community 
at Alexandria might have furnished the model which, trans¬ 
ported to Palestine about a half-century before the Christian 
era, might there have been adopted to Jahwism in the form 
of the Essene movement. It may be admitted that the points 
of resemblance stressed by Levy are beyond dispute. Neverthe¬ 
less, the dogmatic conclusion which he deduces from them by no 
means follows so obviously as he would have us suppose. Grant¬ 
ing that Pythagoreanism was indeed the ultimate source whence 
Essenism substantially developed, there is nothing to prove 
that it was the immediate one, nor that the stream flowed into 
Palestine through an Alexandrian channel. Several Essene 
customs, whether derived or not in the first place from Pytha¬ 
gorean usages, which must themselves have had an origin, 
recur in other Oriental cults. Thus, the veneration paid by 
the Essenes to the sun 1 suggests the influence of some svncre- 
tistic solar cult.2 At the same time it should not be forgotten 
that scholars of the first rank have not only denied the direct 
influence of Pythagoreanism upon Essene doctrine,3 but have 
regarded as improbable, even unthinkable, any direct influence 
of Greek philosophy and theology on Palestine.4 

Neither the variety of aspects under which Essenism can be 
considered, nor the very diversity of its points of contact with 
other religious organizations, which the study of it shows to 
exist, favours a simple explanation of its origin. I have the 
impression that we are here concerned rather with a spontaneous, 
combination of several influences emanating from different 
quarters and operating essentially on the level of popular life, 

1 Jos., B.J., ii, 8, 5 ; ii, 8, 9. 
2 This is Dolger’s hypothesis in Sol Salutis, Munster, 1920, 36, 

and Ber HeiUge Fisch, Munster, 1922, 97. He tries to explain the 
resemblances between neo-Pythagoreanism and the cult of the Essenes 
by reference to a Sonnenkuli that exerted an influence on both. 

s CCLm, 458 ff. 
4 CCLXXTCII, ii, 399 ; cecvm, 191, n. 2. The former believes that 

the cult developed spontaneously in this direction on Jewish soil; the 
latter suggests rather that Josephus has arbitrarily Hellenized the 
Essenes. 
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even In Palestine,1 than with the mere diffusion of any single 
one of them. I have already pointed out that at the time in 
question Palestine was swept by many varied currents of 
thought. 

If, for instance, we stress the resemblances between Essenism 
and Parseeism, viz. the frequent baptisms, the white garments, 
the veneration—if not worship—of the sun, the rejection of 
bloody sacrifices and the practice of magic. It must be remem¬ 
bered, before we draw conclusions from them, that the whole of 
Judaism had been under Persian influence at the time when 
Israel was under the domination of the Great King. Hence, 
such Persian influence as appears may be purely secondary in 
character, amounting to no more than a further development" 
confined to certain specific points.2 Similarly, even if we are 
prepared to admit the influence of the Pythagorean rule, it is 
not necessary to suppose that this was direct. 

Reuss and Nicholas, who reject any explanation of Essenism 
as due to the penetration of foreign ideas, see In it a phenomenon 
sufficiently explained by the usual considerations of religious 
psychology.3 For them the Essenes were Jews whose fervent 
piety could not be satisfied by the national religion, even 
supplemented by the teaching of the Synagogue. Certain of 
the devout would at first have formed groups, and cultivating 
together a mystical discipline, w7ould have constituted a kind of 
collegium pietaiis. The form of life thus established would gradu¬ 
ally have expanded, become more comprehensive and regularized. 
Thus w7e come back to the point of view already described, 
which regards the Essenes simply as extreme Pharisees, at 
once more mystical and more logical than the generality of 
their brethren, more deeply rooted than they in the prejudices 
of their religion and race, and who anticipated exactly the 
famous secessi de populo of Tertullian. 

Such considerations are by no means unreasonable, and 
may, indeed, contain a large measure of truth. At the same 
time, they scarcely take sufficient account of the form which 
the Essene reaction took, the organization which it adopted, and 
the extraneous ideas and practices into which it seems to have 
settled down. It is more probable that these men, so strangely 

1 Julieiier, in EB, Essenes, § 7. Contra, Lagrange, in LI, 323, who 
cannot believe that 66 a sect is . . . formed by collecting and combining 
elements from different sourcesBut this is not quite what is suggested, 
and in any ease P. Lagrange accepts Pythagorean influence, cf. 325 jf. 

2 LXXV, ii, 582. This author believes in a basic Greek influence, 
and attaches great importance to the Lebensideal of the followers of 
Pythagoras. 

3 See in particular OOLXXX, 80. 
J.W.T.J. X 
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isolated from their brethren, assimilated, spontaneously and 
•without deliberate choice, out of the confused mass of influences 
at wo^k around them, those which best suited their own aspir¬ 
ations and needs. They allowed themselves to be contaminated, 
so to speak, by those ideas which fell into line with their own, or, 
in other words, yielded naturally to the spirit of syncretism 

which prevailed around them. . 
This explanation, doubtless more elaborate than that which 

would see in Essenism the mere Jewish transformation of a 
foreign belief and cult, appears to me to take more adequate 
account of a phenomenon wrhich analysis shows to iia\e been 

far more complex in character. . 
I franklv agree that recent historical and archaeological 

studies have lent probability to the theory of a strong Pythago¬ 
rean influence on the Essene movement by throwing into relief 
the cardinal part played by Orphic Pythagoreanism in Graeco- 
Roman life during the last century of the Republic and the first 
century of the Empire. Such influence I would not deny, but I 
do not think that it was the only influence at work. Moreover, 
I regard it as probable that the source of this influence was 
Alexandria, since certain curious texts and a number of 
very significant monuments from Rome and Pompeii alike 
reveal the fact that the neo-Pythagoreanism which flourished 
in the century during which Christianity arose, had its origin in 

Egypt.1 , , 
Essenism dates, in fact, from a time when Israel was sub¬ 

jected to strong foreign influences. We cannot, so to speak, 
produce its birth-certificate, nevertheless we have at our 
disposal a number of valuable indications. In the first place, if 
what I have just said is true, there is reason to believe that the 
Essenes were later than the Pharisees.2 In the second place, 
it is to be noted that Josephus mentions them for the first 
time 3 in recounting the history of the reign of Jonathan 
(161-148 b.c.). Admittedly, his expression “ at that time ” 
(y,ara te rov yoovov zovrov) remains somewhat vague, and the 
fact that he deals with all three Jewish sects {zgeig alqiasig 
row ’Iovdalwv) as being on the same level leaves open the pos¬ 
sibility that Essenism was not necessarily born during the reign 
of Jonathan. Josephus may perhaps have thought that it 
originated at the time of the Maccabees, and this view gains 
probability from the fact that it was precisely at that period 

1 Carcopino, La basilique pythagoricienne de la Porte Majeure, Paris, 
1927; Rostovtzeff, Mystic Italy, New York, 1927; Gernet and 
Boulanger, Le Genie grec dans la religion, 1932, 393—481. 

2CCLXXX, 90. 3 Ant., x.iii, 5, 9. 



THE ESSENES 179 

that the conscientious scruples which may have produced the 
movement first became active, when the Hasmonaeans, having 
usurped the High-Priesthood, for Jonathan was the first king 
to become High Priest, forsook those ancient paths which the 
community of the faithful had hitherto followed. If this argu¬ 
ment be accepted, it will perhaps be necessary to put the date 
as late as the reign of John Hyrcanus (d. 105), or of his son 
Aristobulus (105—104).1 In any ease, the first express allusion 
to an Essene has reference to the year 105, for it is in that year 
that 44 a certain Judas ike Essene 55 is said to have gained a 
reputation as a prophet by predicting the death of Aristobulus.1 2 
It is reasonable to refer to the latter part of the second century 
that feeling of world-weariness which seems to have pro¬ 
duced the Essene movement. The most interesting feature of 
Pliny’s allusion to the sects is precisely his reference to this 
characteristic. Pliny has just remarked that the Essenes do 
not have wives, and are therefore recruited from the ranks of 
men who are tired of life.3 And indeed, at the first glance, they 
appear, both by their spirit and their organization, as a sort of 
earlier anticipation of Christian monastieism and of our own 
44 tertiary orders 55 living during the present century under a rule 
and a religious discipline. There is in the Essene something 
both of the monk and of the friar. 

HI 

The Essene Community. Its Mode of Life 

There is no reason for believing that there ever existed such 
a thing as an actual order of Essenes,4 * * *. uniform in character 
and everywhere subject to the same rule and to a central 
authority . Were such the case, it would be a fact of paramount 
importance, but in point of fact we find no trace of it. 

In order to. gain a proper picture of the Essenes, it is necessary 

1 00LXXX, 90 ; CCCII, i, 147; CCLXXVEl, 206 g. ; comes to the 
conclusion that44 the beginnings of the society were not earlier than the reign 
of the last Hasmonceans” C0LXXVIH, ii, 395, says it began 44 towards the 
end of the second century, during the disturbances which marked the reign of 
John Hyrcanus ” 

2 Jos., Ant, xiii, 11, 2 : ... 9Iovdav nvd ’EaGrpov to yivog. . . . 
3 Pliny, H.N., v, 17, 4 : 44 qims vita fessos ad mores eorum fortunae 

fluctus agiiaV’ 
4 This is not Bousset’s opinion (see €01111, 457), Die Essener waren in 

ersten Linie ein Orden, or that of Eduard Meyer (CGLXXVin, ii, 393), who 
speaks of them as an order of monks ; in my opinion this is merely an 
anticipation. 
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to think, not of the mediaeval monastic orders but rather of the 
earlier tvpc of monasticism, prior to them all, w here a common 
tendency towards asceticism and renunciation of the world 
found expression at one and the same time, in a variety of forms. 
Thus, some of its adherents devoted themselves to the life of the 
hermit, whilst others preferred the monastery, with its adjoining 
cells, or the convent in which life was run upon communal lines, 
and yet others formed small groups in the town, or wandered 
alone over the countryside.1 

The thing about the Essenes which at once struck eye¬ 
witnesses as singular and curious was the practice of the com¬ 
munal life, and the monastic house, constituting what we should 
call today houses of regulars, that is, dwellings possessing a 
certain religious status, and not open to all and sundry.2 At the 
head of each such house was a chief, or superior, to whom all 
owed obedience.3 

Some kind of initiation was obviously necessary in order to 
become a member of the community, and there were certain 
rites and regulations, observance of which was considered 
necessary in order to gain admittance. The existence of these, 
however, at present rests upon supposition rather than on 
knowledge. We do not know, for instance, at what age postu¬ 
lants were admitted. Philo says 4 that they had to be adults, 
whilst Josephus asserts, on the contrary, that children could 
equally be received with a view' to training for the ascetic life.5 
This divergence may perhaps be explained simply as due to vari¬ 
ations of custom in each group. It is, however, a point on which 
we have really no knowledge. On the other hand, we have 
definite information that there was a novitiate comprising two 
stages, the first of a year and the second of two years,6 the tran¬ 
sition from the one to the other being marked by a ritual bath. 

According to Josephus,7 the Essenes were divided into four 
classes (etg poloac xegooqwz), though he does not tell us how. 
Schurer, howrever, has supposed w'ith considerable probability 
that the classes consist of children, the two stages of novices 
and the brethren proper. The latter considered themselves so 
different from the novices that they purified themselves after 
contact with them, as after contact with a stranger.8 

1 There is a good collection of characteristic facts and references in 
DACL, art. Cenobitisme, col. 3061. 

2 Thus the refectory was reserved for the sole use of the members. 
(Jos., B.J., ii, 8, 5.) 

3 Jos., B.J., ii, 8, 6. He calls this official the impefafztfg, or curator. 
4 Philo, Quod omnis, 12. Cf. Eusebius, Pmepar. evangelviii, 11, 3. 
s B.J.S ii, 8, 2. 6 LXXV, ii, 563. _ 7 B.J., ii, 8, 10. 
8 Jos., B.J., ii, -8, 10; Eusebius, Praepar. evangel, viii, 11, 3. 
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Entrance to the fourth degree, i.e., the attainment of the 
full rank of an Essene, was also accompanied by characteristic 
rites. Firstly, the initiate took an oath, the terms of which 
embraced the obligations which he accepted, viz.: to worship 
God, to fulfil his duty towards his fellow-men, to practise justice, 
to refrain from rash judgments. Secondly, he received certain, 
objects to which a symbolic value was attached and of which 
henceforth he was not to lose hold. They were (a) a blue 
garment,1 (6) a girdle, and (c) an axe. 

The life of the brethren was controlled by a strict discipline, 
and for any serious breach of it a jury of not "less than a hundred 
members could, if necessary, pronounce sentence of expulsion 
upon the accused, or even, in cases of blasphemy against God 
and the Lawgiver, condemn him to death.2 The fundamental 
principle of the brotherhood was the renunciation of personal 
property on the part of its members and the practice of com¬ 
munism. Those who entered the Essene community forthwith 
made over all their possessions to the common stock.3' Brethren 
were chosen to look after the needs of the brotherhood and to 
prepare the food. This was partaken of in common, in an 
attitude of grave and reverent silence, accompanied by prayers, 
so that the meal assumed the form of a ritual repast.4 

The daily life of the community was sober, chaste, and well- 
ordered—the life of men who regarded earthly life as a prison 
and who eschewed pleasure as evil. Beginning and ending with 
prayer, each day was filled with work. In practice, this con¬ 
sisted almost exclusively in agricultural labour,5 for the Essenes 
did not engage in commerce and placed a ban upon certain 
crafts, such as that of the armourer, as being unclean.6 Indeed, 
the main concern of the Essenes was to avoid impurity, and 
it is for this reason that baths and purificatory ablutions occupied 
so large a place in their routine. To the same end, they took 
great care to reduce to a minimum the uncleanness consequent 
upon the discharge of natural functions.7 

1 Actually it seems likely that postulants were dressed in blue from 
the beginning bf their novitiate. Cf. Jos., B.J., ii, 8, 3 and 7. 

2 Jos., B.J., ii, 8, 9. 
3 Jos., B.J., ii, 8, 8. This idea of having all things in common, 

davfidmov amolg to xotvmmsov, seems to have made a particularly deep 
impression on Josephus. It is by no means characteristic of the Jewish 
tradition and savours of Pythagorean influence. 

4 Described in Jos., B.J., ii, 8, 5. SeMiier (LXXV, ii, 568) says of 
them: 4w die den Character von OpfermaMen hatten,Cf. CCLH/317. 

5 Jos., Ant., xviil, 1, 5. 
6 Philo, Quod omnis, 12 ; Eusebius, Praepar. evangel, viii, 11, 8-9. 
7 Jos., B.J., ii, 8, 5; ii, 8, 9 ; ii, 8, 10; LXX¥> ii, 567. 
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The Essenes submitted to a number of rules which struck 
their contemporaries as strange. Thus, they rejected slavery1 
and banned marriage.2 On this last point, however, there does 
not seem to have been complete agreement among them, and 
from this we may perhaps infer that their various congregations 
were not, in fact, subjected to that uniformity of practice 
which we might have been led to believe. Josephus tells us, 
with a clarity leaving no room for doubt, that there were among 
the Essenes some who, for the purpose of begetting children, 
accepted marriage and sexual intercourse with women carefully 
chosen and purified by appropriate lustrations.3 On the other 
hand, if we connect Pliny’s statement quoted above with that 
of Philo,4 that “ no Essene takes a wife,” we may well believe 
that celibacy was the more usual practice among them. This, 
however, is not a Jewish trait and is rather to be classed among 
those which at once suggest a Pythagorean influence. At the 
same time, it must not be forgotten that the precept of sexual 
abstinence can indeed be derived from certain passages of the 
Bible, where the exercise of bodily functions is associated -with 
the idea of ritual impurity. Thus, Exodus xix. 15 reads cate¬ 
gorically, “ And he (Moses) said unto the people, Be ready against 
the third day: come not near a woman,” whilst in 1 Samuel 
xxi. 4-5, David, in order to obtain permission to eat conse¬ 
crated bread, declares : u Of a truth, women have been kept 
from us these three days; . . . and my men are holy.” 

Apart from the oath which they took on joining the brother¬ 
hood, the Essenes placed a ban upon all oaths, because they 
thought that the man who is unable to keep his word with¬ 
out immediately invoking the Deity already stands con¬ 
demned.5 Here again we have a typical Pythagorean char¬ 
acteristic.8 It recurs in the New Testament, perhaps indeed 
under Essene influence.7 The same basic idea may perhaps also 
explain the law of silence which the brethren accepted and 
which obliged them to restrict to the indispensable minimum 
all occasions of conversation.8 

They rejected the sacrifice of animals, and for this reason, 
so it would appear, took no part in the temple worship.9 Never¬ 
theless, they were accustomed to send offerings to the Sanctuary, 
and there is reason to believe that they frequented it, though 

1 Jos., Ant., xviii, 1, 5 ; Philo, Quod omnis, 12. 
3 Pliny, H.N., v, 17 : “ sine utta femina, omne venere abdicata.” 
3 B.J., ii, 8, 13; cf. CCLXXCII, 286. 
1 Quod omnis, 12. 5 Jos., B.J., ii, 8, 6; Ant., xv, 10, 4. 
6 CCLXXyn, 278. 3 Matt. v. 34 ff.; Jas. v. 12. 
8 Jos., B.J., ii, 8, 5 ff. 
9 Jos., Ant., xviii, 1, 5; Philo, Quod omnis, 12. 



138 THE ESSEMES 

assembling in a special quarter which bore their name, and which 
is mentioned in the Mishnah as the Chamber of the Hassaim,1 
If it could be proved that their objection to the sacrifice of 
animals was the result of a ban upon eating flesh, and the conse¬ 
quent obligation of a vegetarian diet, the probability of Pytha¬ 
gorean influence on this point also would be considerably in¬ 
creased. As it is, however, there is nothing to this effect in 
any of our early sources, and those modern scholars who attri¬ 
bute this form of asceticism to the Essenes are only drawing a 
possible conclusion from the fact that they eschewed bloody 
sacrifices.2 Recently, Eduard Meyer has maintained 3 that there 
is no need to go beyond the limits of Judaism itself in order to 
explain this abstention, and he draws attention to a passage 
in Amos (v. 21-5) where Jahweh rejects sacrifices offered to 
Mm and claims in their place the exercise of justice. Meyer 
affirms4 that the attitude of the Law towards sacrifices is 
throughout one of toleration rather than of injunction, and he 
points out that this is, in fact, the interpretation which the 
Rabbis gave to the opening chapters of Leviticus when they 
stressed the words 66 he whose heart prompieih Mm to offer a 
sacrificeUnfortunately, there is nothing to prove that an 
interpretation suggested, in all likelihood, by the very dis¬ 
appearance of the Temple actually obtained in Israel at a time 
when it still claimed to be with its elaborate sacrificial ritual, 
the religious centre of the nation. 

I¥ 

Doctrines 

However much they may have separated themselves from 
their fellow-countrymen, the Essenes were and remained Jews. 
So fan as we know, they never regarded themselves as heretics. 
Indeed, Josephus tells us 5 that he spent three whole years 
among them for the purpose of perfecting Ms Jewish education ! 

Their essential Judaism is further attested by their scrupulous 
regard for the Law, and more particularly by their constant 

1 Sheqalim, v, 6 ; OOLXXVII, 267 ff. 
2 LXXF, ii, 569 ; OCLXXfH, 285 ; CCLII, 317. Contra, OOLXXYIIL 

II, 397, who still maintains that the Essenes, in besonderem Masse, 
looked upon the consumption of the. flesh of animals, or of any once living 
creatures, as a sin. The reasons given are not very convincing. 

3 0CLXXY1II, ii, 398. 
4 Relying on LXXXYHI, 260, n. 4. 
5 OOLXXYIIL ii, 394, compares the three groups (Sadducees, Phari¬ 

sees and Essenes) with the schools of the scholastic philosophers or with 
the met orthodoxen Rechtssysieme des IsMms. 
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precautions against ritual impurity and their strict observance 
of the Sabbath. On that day, not only did they forbid the 
kindling of fire and the cooking of food, but they even went so 
far as to deny to their bodies the gratification of their natural 

demands.1 . 
Their devotion to the Torah could at times reach the point 

of martyrdom. Thus, Josephus tells us 2 that at the time of 
the great war, when the Romans sought to compel them to 
blaspheme the Lawgiver and eat forbidden food, they refused 
with indomitable courage, cheerfully preferring death to sur¬ 
render. Nevertheless, their respect for the Law- did not prevent 
their adopting sundry practices which not only lacked its 
authority, but were actually in violation of its precepts.3 

It is even more difficult to form an idea of their doctrines 
than of their practices. 

Philo and Josephus both deal with the subject in some 
detail, but little reliance can be placed on either, for they both 
seem to have interpreted and hence to have modified their facts. 
Philo, for his part, might well have given us the Essene beliefs, 
not as they were, but as he wished them to be, namely, as useful 
rules of practical wisdom. Josephus, on the other hand, true 
to the basic purpose of his work, seeks to clothe them in Hellenic 
garb, describing Essene views of the soul in terms derived from 
Homer and Plato. Nevertheless, by carefully assembling and 
sifting our evidence, certain probable conclusions emerge, in 
the light of which the Essenes are revealed as no less singular 
in their ideas than they were in their conduct. 

It is probable, though not certain, that they shared, at least 
in principle, the common Messianic hope while adapting it to 
their own views. 

According to the author of the Philosophumena, they be¬ 
lieved in a Final Judgment and a conflagration of the universe, 
to be followed in turn by the everlasting damnation of the 
wicked.4 Not impossibly, it is to this belief that Josephus 
alludes when he says 5 that the Essenes, like the Greeks, believed 
in an Abode of the Blessed, situated beyond the ocean, and like¬ 
wise in a Hell, gloomy and full of torment.6 Be this as it may, 
there can be no doubt that they were far more concerned with 
the destiny of the soul, on the nature of which they were wont 

1 Jos., B.J., n, 8, 9. a B.j., ii, 8, 10. 
3 CCLXXXVH, 83. They probably harmonized these discrepancies 

by means of allegorical interpretations. Cf. Philo, Quod omnis, 22-3. 
4 Philos., ix, 27. 6 B.J., «= 8, 11. 
6 CCLXXVin, ii, 402, very justly observes that these are also Persian 

ideas. 
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to reflect, than with any materialistic realization of Israel’s 
eschatological hopes. 

It may be suspected 1 that they professed a dualistic system 
of philosophy, according to which God was the personification of 
Good and matter was Evil. The soul, they thought, was immortal, 
having its origin in the most rarefied portion of the ether, and 
was imprisoned in the body until such time as being released 
it would soar once more into the heavenly heights.2 This 
doctrine was, of course, in fiat contradiction to the monistic 
teaching of orthodox Jahwism, which held that, since the soul 
existed before the body, it necessarily survived it, having its 
own life independent of its fleshly vesture. 

Unfortunately, we do not understand how the Essenes con¬ 
ceived of the soul. To what degree, for instance, did they hold 
it responsible for human actions, and to what extent was it 
self-determined ? Again, when they spoke of future retribution, 
did they believe that it was only the soul which would receive it ? 
It is idle to speculate on such questions, for they can but lead 
us into darkness and confusion. 

According to Josephus,3 the brethren were strict fatalists, 
whereas the Pharisees were only partly so, and the Sadducees 
not at all. If this is so, how, we may ask, did they conceive 
of human responsibility and just retribution ? Howr, again, did 
they reconcile such fatalism with belief in God ? How7 did they 
explain the relation between matter as the principle of Evil 
and God as the principle of Good ? Was there no way of 
breaking the circle of determinism ? Moreover, what purpose 
was served by these sacraments of baptism and communion of 
which wre hear ? 

To questions such as these there is at present no answer. 
We do not know even whether the Essenes believed in the 
resurrection.4 Some of our modern historians deny it, others 
affirm it, proving only that our texts are as yet inconclusive and 
ambiguous. Similarly, if they believed in the return of the 
dead to life, a new which is intelligible enough on the basis of 
Monism, it would still be necessary to explain how such a view 
could be reconciled with their dualism. 

It wrould appear that they attached great importance to 
curative magic, that is, to the mysterious properties of plants 
and stones, beneficial alike to body and soul.5 It is natural to 
ask whether they made use of such magical lore in attempts 
to control the workings of fate, and whether they knew of any 

1 Cf. Philo, Quod omnis, 12. 2 Jos., B.J., ii, 8, 11. 
3 Ant., xiii, 5, 9. 4 CGLXXFII, 288, n. 1. 
3 Jos., B.J., it, 8, 6; CCLII, 318 Jf. 
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means by which its will might be thwarted by invoking the 
omnipotent names of certain angels.1 Here again, however, 
we have to confess our ignorance. Nevertheless, we may 
regard it as probable that they practically dispensed with fate, 
or slficiousvrjy just as Paul managed to ignore the implications 
of predestination in order to safeguard moral obligation and 
individual responsibility. 

Angelology, to which allusion has been made in the preceding 
paragraph, occupied a due place in the beliefs and sacred boohs 
of the Essenes.2 In all likelihood, it incorporated a large 
number of current Palestinian ideas on the subject of good and 
evil spirits, but they belonged to a different circle of ideas from 
those usually held by the Jews. Their angelology was, no 
doubt, an integral part of a cosmology, dominated by specula¬ 
tions concerning God and His name, the divine essence, and the 
creation of the world, visible and invisible.3 We may take it 
that it assumed the form of a kind of theory of cosmic powers. 
Here, of course, we touch upon a point of cardinal importance, 
and it is unfortunate that our understanding of it is so imperfect. 

Josephus asserts that, among other duties undertaken by 
initiates, they were pledged to guard the sacred writings of the 
sect, and the names of the angels.4 This may refer to certain 
prescribed formulae of invocation or adjuration by the names 
of angels, and may be compared with those “ elements of the 
world ” {aaoi'/Ela row xoapov) which were also cosmic angels 
whose wTorship among the Galatians and Colossians caused 
Paul so much anxiety.5 

Josephus represents the Essenes as awaiting the rising, of 
the sun in an attitude of religious devotion, and as addressing 
to it certain traditional prayers (jottqlavg 6e rivag elg avrov 
evyag) as if to hasten its appearance (cooweo Izexsvovreg avareuai).6 

This is extremely interesting : Schurer, however, remarks 7 
that it is not an act of worship, but rather of invocation pure 
and simple. It may be so : nevertheless, it should be observed 
that such invocation, standing thus alone and by itself, surely 
presupposes that in the belief of the people concerned the sun 
was not merely the luminary of day, but a conscious cosmic 

1 This is what Reitzenstein (Poimandres, 75) believes, hut I can find 
no reference which would justify his opinion. 

* Jos., B.J., ii, 8. 3 CCLXXX, 172 ff. 
4 B.J., ii, 8. I may point out, without offering an explanation, the 

fact that Pkilosophumena, ix, 24, which follows Josephus so closely in the 
main, omits all mention of this recommendation concerning the Books and 
the angelic names. 

5 Gal. iv. 3 and 9; Col. ii. 8 and 20. 
6 B.J., ii, 8, 5. 7 LXXV, ii, 571. 
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power, and it is on just such a belief that the entire religion of 
the CTor/ela, or elements of the world, rests. Certain critics,1 
embarrassed by this kind of sun-worship, have endeavoured to 
connect the rite with the Jewish practice of prayer at dawn. 
This, however, is a waste of time : for if the Essenes had followed 
common Jewish practice, Josephus would have had no occasion 
to remark it. On the contrary, the very fact that he does so 
proves that it was unusual. Nor should we forget the constant 
care which the Essenes took not to defile the holy light of the 
sun.2 Accordingly, there is at least a presumption in favour 
of the existence among them of—I will not say worship, because 
saints are not -worshipped, and yet they have their place in 
the Catholic cult—but rather of an invocation, a cult of the 
cosmic powers. 

In this -we come very close to gnosticism with its ceons, or 
stages, which reach from Man creeping upon the earth to God 
enthroned in the pleroma. Similarly, we are not far from the 
Sephiroth of the Kabbalah, who are akin to the gnostic ceons.3 

Nor is it only in its angelology that the teaching of the Essenes 
possesses points of affinity with gnosticism. The fact, for 
instance, that certain of the brethren seem to have been released 
from that law of celibacy which bound the rest, might well be 
explained in the light of the gnostic distinction between the 
child (vfjmog) and the full-grown (reteiog). Similarly, the 
obligation of secrecy imposed upon neophytes no doubt implies 
the existence of certain esoteric interpretations of Scripture,4 5 
evidently based upon some form of higher knowledge, or 
epignosis, such as that which Paul boasted had been revealed 
to him. Again, the idea that the body, fashioned out of matter 
corruptible and perishable, is but the prison of the incorruptible 
immortal, if not eternal, soul, is likewise familiar in gnosticism. 
If we could be sure that the Testament of Job was really of 
Essene origin,3 there would be reason to believe also that initiates 
of the sect were taught that the Cosmocrator was identical with 
Satan himself, and that the ritual girdle which each of the 
brethren wore constituted a kind of prophylactic amulet against 

1 CCLXXVT, 8, 154, n. S, based on Jiilicher. EB, art. Essenes, and 
Cheyne, Jewish Religious Life after the Exile, New York, 1898, 251. 

2 B.J., ii, 8, 9. ' 
3 CCLXXX, 233 ff., has apprehended this relationship perfectly. 

4 CCLXXVI, i, 157. _ , 
5 See Kohler, Kohut’s Semitic Studies, Berlin, 1897, 26o ff.; and 

CCLXXm, 238 ff. Similar arguments are applied to the Book of 
Jubilees, the Testament of the Twelve Patriarchs and the Wisdom of 
Enoch in LI, 121 ff., LI, 130, and LI, 263 ff. respectively. It would be 

rash to make any definite assertions. 
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the Adversary. At the same time it imparted the gift of 
understanding the marvels of the angelic world. Unfortun¬ 
ately, however, it is impossible with any degree of certainty 
to attribute the work in question to an Essene origin.1 Never¬ 
theless, without relying on this source, I do not think it rash 
to assume the existence of gnostic ideas among the Essenes. 
Astrological gnosticism is the offspring of Babylon and Iran, 
and it is thence that Essenism probably derived it. 

In order to estimate the influence of the Essenes, it is 
necessary to know the total strength of their several com¬ 
munities". Philo and Josephus—the one, no doubt, depending 
on the other—agree on the small figure of 4,000.2 They do 
not, however, agree on the subject of their distribution. Pliny 
is the sole authority for the statement that their gens is the 
soda •palmarum and that their settlement was in the desert 
of Engedi, while John Chrysostom represents them 3 as 
wandering in the region of the Dead Sea. Against this is the 
statement of Josephus and Philo that they were to be found in 
the cities of Judaea,4 and we know that in Jerusalem they gave 
their name to one of the city gates.5 Nevertheless, these 
various statements are not really irreconcilable. Pliny may 
only have been speaking of those Essenes whom he happened 
to have seen in the desert, without excluding the possibility 
that he had met others elsewhere. Moreover, those of the 
brethren who married probably ceased to share the communal 
existence. Accordingly, there may have been some variation 
both in their distribution and in their organization. 

Were the Essenes to be found outside Palestine ? Certain 
scholars have been tempted to suspect their existence in Syria 
and Egypt.® There is, however, no positive evidence in support 
of such a view'.7 It has been claimed that the Christian ascetics 

1 CCLXXVI, i, 158, n. 4. In its original form this apocrypha is a 
midrash on the Book of Job, consisting of his story as told by his brother 
Nahor (Nr.oevg). Only the Greek version is extant, and it shows signs 
of Christian editing. " Cf. M. R. James, Apocrypha amcdoia, 1897, ii. 
Migne, Diet des Apocryplies, gives a translation. 

'”2 Quod onwiis, 12 ; Ant, xviii, 1, 5. Schurer, op. ait, ii, 561, n. 1, 
thinks that Josephus took Ms facts from Philo, but if it w&s not Philo 
who wrote Quod omnis, perhaps the process should he reversed. 

3 iiXXF, ii, 563. 
. 4 B.J., ii.' 8,4. In point of fact, the Quod omnis begins by saying that 

they fled the cities because of the immorality of the urban population, 
and then affirms later (cf. Eusebius, Praepar. evangel., viii, 11, 1) that 
many of them, lived in the towns and villages of Judaea. 

s B. v, 4, 2; im xrp 'Eaarpwv Jtvhqv. 6 XLVH, i, 488. 
71iXX¥, ii, 56.1, n. 2 ; F. Martinez, L’Ascetisme chretien pendant les 

trois premier slides de FlSglise, Paris, 1913,10, Friedlander makes much 
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at Rome, of whom the Epistle to the Romans (xiv.-xv.) appears 
to speak, were Essenes, and the same claim has been advanced 
in. respect of the men mentioned in the Epistle to the Colossians 
(ii. 16) as judging “ in resped of meat and of drink” Rut such 
theories lack solid foundation. In. point of fact, we have no 
evidence of the brethren except in Palestine. The life which 
they led in that country earned for them tributes of the warmest 
admiration from early writers.1 Nevertheless, it is impossible 
at present to estimate their influence, and it is surprising to 
find that they are not mentioned in the Synoptic Gospels or 
the Talmud. 

It is true that the question has been raised long ago whether 
Jesus himself might not have been an Essene, and Ms preaching 
simply a popularization of Essene doctrine.. Such a view, 
however, rests upon no documentary evidence, and at present 
it is very difficult to believe it. For Essenism seeks to flee from 
the world, whereas Christianity (even in the narrower sense of 
the teaching of Jesus) seeks essentially to convert it. More¬ 
over, the Jesus of the Gospels, possesses not a single trait 
which recalls the Essene described in our sources. Admittedly, 
there are certain points of similarity between the spirit of 
Essenism and certain ascetic tendencies which appeared later 
in Christianity. Similarly, there are passages in the New 
Testament, which might be thought to reflect Essene ideas, 
e.g. the second chapter of Colossians, where Paul thunders 
against an astrological gnosis, which, however, is by no means 
proved to be really Essene. Such superficial and uncertain 
parallels furnish no convincing proof of the Essenism of Jesus. 
In any case, the Nazarene would represent an Essene of a 
unique kind, whose originality would consist in the absence of 
any resemblance to any standard type. 

Much the same might be said about John the Baptist, 
who has also been claimed as an Essene. As Jiiiieher rightly 
remarks, if Philo is correct in his statement 2 that the brethren 
never had difficulties with the successive rulers of Palestine, 
it is plain that the history of the Baptist cannot be a chapter 
of theirs. Neither his personal traits, the character of Ms asceti¬ 
cism, nor the form and aim of Ms activity, favour such a view. 

of the phrase found .in Quod omnis, 12: rj Ila/xucni^ xal ZvoCa,. as 
opposed to the corrected form : rj nd/.atcrivri Zvaia, meaning Palestinian 
Svria. However, there seems little doubt that the correction should be 
accepted. Cf. LXXV, loc. ciL MX, ii, 399, narrows the issue to one 
salient fact, namely, that there is no trace whatever of the Essenes outside 

Palestine. 
1 DACL, art. CenobUisme, col. 3061 jf. 
2 EB, art. Essenes, § 8 ; Quod omnis, 12. 
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It is not impossible that the Essene movement finally 
merged with and was absorbed into Christianity. If so1 the 
fusion left no perceptible trace. The dissolution of the brother¬ 
hood is wrapt in obscurity; perhaps it was consummated as 
the result of that tempest which swept the Palestinian world 
in the time of Hadrian.2 . 

The question has been raised whether the Ossseans, 
Sampsseans and Elkesaites mentioned by Epiphanius3 may not 
represent a survival of the three higher classes of the Essenes, 
lingering on into Christian times.4 Epiphanius seems to believe 
it but there is a measure of uncertainty in his convictions, and 
still more in his information. The whole subject is veiled in 
darkness, nor does it bear directly upon our present theme. 

What really concerns us in Essenism is not only the fact 
that it has sometimes been thought to have produced Jesus, 
but rather that it reveals to us, within the compass of orthodox 
Judaism, a society which supplemented the Torah with a rule 
of life, a discipline, speculations, and ritual practices which 
were foreign to the tradition of Jahwism, but which rendered 
possible the interpenetration of the national religion by the 
spirit and ideas of a cosmological gnosis. Moreover, it furnishes 
a remarkable example of the strange religious growths which 
could flourish on the ancient Jewish soil. 

1 This is Kohler’s position in CCfLXXlJLi, 238 ff•> where he makes the 
Essenes responsible for everything of an apocalpytic nature in Jesus 
teaching and for all the apocalpytic literature of the Church. This is an 

opinion for which I see no proof. 
2 CCLXXVI, i, 110. 3 Haer., xix, 5 ; xxx, 3; lm, 2. 
4 CCLXV, 235 ff., which supports this hypothesis. 



CHAPTER HI 

THE SECTS. THE PEOPLE 

I 
Actual Existence of Sects. Sources of Information 

THE existence of sects in Judaism at the beginning of the 
Christian era has long been suspected.1 Nevertheless, 

historians who have endeavoured to describe the life of the 
Jews in that epoch have almost invariably ignored them. 
Moreover, the serious study of the Apocrypha, or books excluded 
from the two canons, has had to wait so long for recognition 
that it is not yet sufficiently advanced to enable us to draw 
from those documents all the information which they may 
contain. As the result of impressions derived from the Epistles 
of Paul, the Acts of the Apostles and, more generally, the 
later history of Jewish-Christian contacts, there has been a 
tendency to exaggerate Jewish intolerance, and it has not been 
sufficiently observed that throughout their history the Jews 
have never shown themselves really bigoted except on one 
point: the observance of the Law. On the contrary, what 
we should call philosophic thought, that is, speculation about 
the Law, and as a supplement to it, has always been tolerated, 
among them.2 Today the existence of sects is recognized even 
by the most cautious historians who are not attracted by rash 
theories.3 At the same time it will be understood that wTe are 
very poorly informed concerning these various religious organi¬ 
zations ; wre catch glimpses of them and we divine their exist¬ 
ence, but we do not see them in a full light.4 

Nevertheless, our sources enable us to establish certain 

1 M. Jost, Gesch. des Judentums nnd seiner Sekten, ii, 1858 ; Fr. 
Oefaier, Corpus haeresiologieum, Berlin, 3 vols., 1858—61 ; B. Llpsius, Awr 
QueUenkritik des Epiphanius, 1865 ; id., Die Quellen der altesten Keizer- 

geschiehtes neu untersucht, 1875.—The most recent treatment of the 
material is that of Ed. Meyer, in CCLXXV, iis 402 ffm Cf. also COLUI, 461, 
n. 1, on Jewish .sects resembling the Essenes in their rites of ablution. 

2 cccvn, 210. ^ 
3 J. Case, The Historicity of Jesus,. Chicago, 1912, 119 ; CCLXT, 233. 
4XLVlI9b 488. 
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useful conclusions. They show, for instance, that there existed 
even in Palestine a current of asceticism of which the Essenes 
are far from being the only example, and which could at all 
times find striking expression, in the realm of practical religion, 
in the life of some outstanding personality. I only mention 
the Nazirites to put them on record,1 because their asceticism, 
the result of a vow, was at first purely temporary. Never¬ 
theless, it is not impossible that at the time of Jesus the term 
Nazirite had come to denote a permanent dedication to a 
religious life.2 In that case, the Nadrs would carry on the 
tradition of the Rechabites. We know from 2 Kings x. 15 ff. 
that about b.c. 900, when Jehu was king of Israel, a certain 
Jonadab, son of Rechab, established a rule of ascetic life for 
himself and his descendants : they were not to dwell under 
a roof, to possess no property, and to drink no wine.. Three 
centuries later, Jeremiah (xxxv. 1-10) knew of Rechabites who 
still remained faithful to the ancestral vow. Is it not therefore 
possible that by a process of evolution not clear to us this 
institution continued to exist in later Judaism in the form of 
the Nazirate ? That we should be able to put the question 
marks an advance ; unfortunately, however, there is no evi¬ 
dence which enables us to answer it. 

On the other hand, there are other ascetics concerning whom 
we possess a good deal of information. Such, for instance, is 
Banos, with whom Josephus says that he spent three years 
in his youth.3 Banos lived in the desert, without any concern 
for what might, befall him, living on such food as chance pro¬ 
vided, and washing himself several times a day in cold water. 
It may be supposed that Josephus was not his only disciple 
(crjAcoTjfc), and he himself was certainly not alone of his kind 
in the country, for the whole account which Josephus gives 
of him is intended to show that the discipline adopted by this 
famous anchorite represented one of the aspects of religious 
life in Palestine. Hence a conscientious young man would 
need to acquaint himself similarly with the aspects represented 
by the Sadducees, the Pharisees, and the Essenes, if he wished 
to perfect his education. In all likelihood, three years would 

1 The nazir is, in essence, one who is consecrated and thereby separated 
from the life of the community, being dedicated by vow to the service 
of Jahweh. The law governing the Nazirate is set forth in Num. vi. 
The chapter is undoubtedly post-exilic, but this does not imply that the 
institution itself may not have been of higher antiquity. Cf. EB, art. 
j!V" aziriie. 

2 Salvatorelli, II signiftcato di “ NazarenoRome, 1911 ; Sehiw’irtz, 
MorgenL MoncMum, i, S. 

3 Vita, 2. 
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not have been necessary for Josephus to assimilate a simple 
practice of asceticism, and it may therefore be supposed that 
Banos professed a doctrine which his mode of life expressed, 
or at least a certain manner of regarding and interpreting the 
Law, which required some study on the part of his pupils. 

Evidently John the Baptist bears a great resemblance to 
Banos.1 The Gospels stress the Messianic teaching of this 
forerunner of Christ, and they have reasons for doing so which 
are perfectly clear. Nevertheless, the voice of hioi who cried 
in the wilderness ” may have dealt with other subjects than 
those to wilieh, rightly or wrongly, the Synoptic tradition has 
given currency.2 He also had disciples, distinct from the pass¬ 
ing multitudes who thronged to receive his baptism of purifi¬ 
cation and to tremble at Ms threats of doom. These disciples 
are mentioned in several passages of the Gospels,3 and are 
distinct both from the mass of pious Jews and from the little 
flock of the Xazarene.4 

About fifteen years ago certain scholars arrived at the belief 
that the line of descent from the Baptist's disciples was not 
extinct, and this led many to indulge in extravagant hopes 
on the following grounds. A religion known as Mandseism,5 
still surviving in a fragmentary form in Mesopotamia, has 
produced a sacred literature with winch scholars are now becom¬ 
ing familiar.8 A characteristic of it is a doctrine of salvation, 
the roots of wilich, it is claimed, lie in Iranian soil,7 and wrhich 
assumes the form of a revelation, or gnosis. It has been observed 
that this gnosis possesses undeniable 8 points of affinity with 

1 OOLXXIL 352. 
2 O0LXXX7IXI, 66 ff. All available information concerning the 

Baptist has recently been assembled in COXCL 
3 Mark ii. IS ; Matt. ii. 2 ; Mark vi. 29 ; cf. EB, art. John the Baptist; 

CGLXXXF, 417 ff. 
4 Bultmann, Die Geschiehie der Synoptischen tradition, Gottingen, 

1921, 101. 
5 Brandt, Die Manddiscke Religion, Leipzig, 1889; EB, art. 

Mandeans; Kessler, Mandder, in HRE; Lidzbarski, Manddiscke 
Fragen, in ZNTW, xxvi (1917), 70ff.; id., Alter und Heimai der 
manddiscken Religion, ibid., xxvi! (1918), 821 ff. [The fullest and most 
recent study is by E. S. Drower, The Mandceans, Oxford, 1938.] 

6 Translations of the Sidra d' Yahya (The Book of John), the Qolasta 
{Liturgy) and the Ginza (Treasure) have been, published by Lidzbarski 
(1915-25). On their contents, see EL Gressmann in Zeitschr. /. KirchL 
Gesch1922 and 1923 ; G. R. S. Mead, The Gnostic John the Baptizer. 
Selections from the Mandcean John-Book, London, 1924. 

7 Reitzenstein, Das iranische Erldsungsmysiermm., Bonn, 1921, 
chap. vi. Bibliography in OCLXXXV, 25 and 173. 

8 W. Bauer, Jn., 2nd edit., Tubingen, 1925 ; Lohmeyer, Apoc,, 
Tiibingen, 1926. Cf. also J. Behm, Die manddiscke Religion und das 

J.W.T.J. O 
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the teaching of the Fourth Gospel, the Apocalypse, and the 
Odes of Solomon, although the direction of the influence is a 
auestion upon which it is wiser not to dogmatize. 
q Moreover, these Mandseans show points of resemblance to 
the Baptist,1 observing a rite of Baptism comparable with Ins. 
In point of fact, they used to administer it m the Euphrates, 
but at the outset they accepted the fiction that it was done 
in the Jordan. It is but a step from tins to the supposition 
that one or two at least of the main tendencies of the earliest 
Christian thought came from John the Baptist, who might 
himself have been imbued with a syncretism combining the 
Jewish Messianic hope and the soteriological ideas of the Persians. 
This step has indeed been taken, but in spite of prolonged dis¬ 
cussions the proof of the theory has not yet been established 
The more closely they are examined, the less convincing and 
important do these points of comparison become. Mandseism 
resumes its real character as an incoherent mass of diverse 
elements, none of which, probably, ever possessed the importance 
somewhat light-heartedly attributed to it.2 The door throug 
which certain scholars dreamed of seeing new vistas has been 
closed again, and the pre-Christian pseudo-syncretism of the 
Baptist, which would have given him a unique place among 
the founders or leaders of Jewish sects, has vanished. We 
only discern dimly, in the shadow of the Torah, the figure of 
an ascetic and harbinger of the Kingdom of God seen through 
a distorting mist of late and confused speculations none of 
which could by any possible chance be attributed to him. 

Asceticism, indeed, does not correspond to any _ natural 
tendency in Judaism. It represents a source of religious life 
verv different from legalism. Its basis is essentially individual¬ 
istic, since it derives its authority from the conscience of the 
man who practises it, and since it fosters mysticism, which is 
still more personal and anti-social. Moreover, it maY e 
observed that asceticism is specially opposed to the whole 
spirit of the Torah and to the orthodoxy based upon its pre¬ 
cepts : for the religion of the Prophets would have found itself 
in harmony with it, and the early church-fathers, who were 
not far wrong, regarded the great Prophets along with John 

Christentum ; Lagrange, La gnose mandeenne ei la 
in RB, 1927-8, and LI, 422 and Index ; CCXC, n3 ff-> p The 

Beitrag zur Mandaerfrage, Berlin, 1980, SB A, xxvn ; F. C. Burkitt, lde 

Mandeans, JTS, xxix (1928), 292 ff- ______ . 
1 For the contrary view, see CCLXVli, i, 10»- . 
2 Loisy, Le Mandeisme et les origines chretiennes, Paps, 193 . ■ 

work would seem to refute and dispose of the so-called Mandeean 
theory15 once and for ail. 
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the Baptist as the models and guides of Christian monasticism.1 
The monastic life is, indeed, such as Elijah or Elisha might 
have led,2 3 and in some of the prophets there is a touch of the 
Hindu fakir* 

11 
Samaria and Samaritan Doctrines 

In speaking of Palestinian Judaism we nearly always have 
in mind the Judaism which wras centred in Jerusalem. It is 
necessary, however, to take into account also that interesting 
aspect which found its focal point in Samaria.4 Here, where 
schism had provided a refuge from the theocratic tyranny of 
the Return, and among a population far more mixed than 
that of Judaea, an atmosphere developed .which was favourable 
to foreign influences, and to newr forms of religious syncretism.5 
Here, no doubt, was rich soil for speculations of a mystical, 
gnostic and magical type. Such, at least, is the impression 
conveyed by the stories, legendary in form, but perhaps less 
devoid of historical elements than is generally believed, con¬ 
cerning Simon, 44 the Father of all the Heresies,5’ Dositheus 
and Menander, all of whom are reputed to have been Samari¬ 
tans.6 The Christian historians of the heresies regard them 
as responsible for the Christian gnosis of the second century, 
which may simply mean that the heretics in question adopted 
those current gnostic ideas whose potent influence a growing 
Christianity could not avoid, and which were in fact carried 
to insane lengths by .certain Syrian and Egyptian Christians 
of the second century.7 The stimulus which inspired the first 
of these heresiarchs, namely Simon, must have been of pre- 
Christian origin, and for this* reason is especially worthy of 
attention. 

So far as we can judge, the teaching of the Samaritans at. 
the first excluded a belief in the Resurrection, and it is for 

1 CCCXV, i, 2. 
2 2 Kings ii. 1-25 ; iv. 25, 38 ff. ; vi. 1 ff. 
3 Sanday, CCCHI, 6, draws attention to the manner in which the 

prophet Ezekiel is said likewise to have lain prostrate upon his couch for 
some 190 (or possibly 390) days, u bearing the iniquity of the house of 
Israel ” (Ezek. iv. 4-8). 

4 CCLXXYIII, ii, 409. 
5 CCLXVI, i, 151; J. A. Montgomery, The. Samaritans, the earliest 

Jewish sect, 1907. [M. Caster, The Samaritans, Schweich Lectures, 1924.] 
6 Duchesne, Hist, ancienne de VSglise, i, 156 ff.; on Simon, see 

0OLXXVI, i, chap. viff. 
. 7 Alfaric, Christianisme et Gnosticisms, in Rev. Hist., CXLY, 1924. 
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_ +w eariv Christian writers compare them with 

sm 
all that 1J™L Samaritans analogous to the Messianic crises 
“SS “? OrigenTS * m ttr? time of Jesus the attempt 

#^“53355^52 
ttl ‘S d«p tool that smvivals of ttcould sttll be observed 

Se1t«eShtceutSy.“1T'te Draitheam are still represented as 

SSSS Efn?lo“t luwSf 
Sy ?o Stoon? trho is variously made out to be the master 

01 “f 
“Tby a t^on 

l°fh?r Stt7nu°mber of unequally attested detads It is 
Sah for us to note the fact that such sects existed, and 
bore witness to the presence in Samaria of an intensiv e re giou 

life very similar to that found m Judaea. 

. „i • „q . oriften C. Celsum, i, 49 ; Epiph., Haer., i, 14. 

Origen Ssses the fact that the Samaritans, like the Sadducees, accept 

no ^Scriptures other than the Pentateuch. 

’ Montgomery, op. cif., 241 ff. He was possibly 

iesfcmAifmSeS^divivuS' 5 0rigen’ c- cdsum> u 57' 

:sr4-Cl2dthee assess 
goras. o“s> -ff » T?rT -vj.il 27 ff-1 220 j^. j xlni, s Montgomery, op. cit., 2o2 ff., KEJ, xiu, i/-, 

50 ff. 
9 CCLX7II, i, 101, n- 1- 
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HI 

Distinctively Jewish Sects 

Concerning sects which may properly be termed Jewish, 
we are not altogether without direct information. 

A curious document discovered at Cairo and published in 
1910 1 acquaints us with a religious body known as the New 
Covenant of Damascus, and which seems to have been a Jewish 
sectarian group. These people, however, were not heretics, 
like the Samaritans, banned from the community of Israel. 
Rather were they schismatics, who tinned their back upon 
the Temple and rejected the belief in a Messiah from the tribe 
of Judah. At that time the members of this Covenant still 
remained attached to the Law. Moreover, they did not con¬ 
stitute a fraternity separated by a special rale of life from the 
Jewish community, nor were they a secret religious society, 
bound by the discipline of a Mystery. On the contrary, they 
are presented to us simply as an association of pious legalists 
who interpreted the Law after their own manner. At the 
same time, they accepted, together with the Law, the authority 
of certain apocryphal -writings, such as the Book of Jubilees, 
the Testament of the Twelve Patriarchs and the Hegu, of which 
last we know nothing. They believed in a Messiah sprung 
from Aaron and Israel, who would therefore be neither Davidic 
nor Judsean. Possibly it is in the different orientation of the 
Messianic hope that the basis of their separation is to be found. 
Nevertheless, the cause of the movement itself remains obscure, 
if we accept the view that the sect was born at Jerusalem, and 
that its faith grew up as the result of serious disagreements 
with the Temple or the Schools.2 

Adherents of this sect styled themselves 44 The Community 
(sc. of the Righteous) ” and 64 The Sons of the New Covenant55 
The latter name suggests that they may have been inspired by 

1 S.. Scheehter, Documents of Jewish Sectaries, vol. i; Fragments of a 
Zadokite Work, Cambridge, 1901. The text is badly preserved and Ml 
of obscurities. Schechter’s edition contains an English translation and 
commentary. A French version has been published by Lagrange, under 
the title of La Secte juice de la ISfouvelle Alliance au pays de Damns, RB, 
1912, 213#. ; cf. XLVII, 26, n. 1, 492#., and LI, 331#. Qf. also 
CGLXVn, i, 97, n. 1, and id., Index, s.v. Covenanters ; CCLXXVill, n, 47 
and n. 2 ; GCLXXIX, i, 201 ff.; Israel Levy, TJn icrit Sadduceen anteneur 
a la destruction du Temple, B.EJ, 1st April, 1911. 

2 Ljs 332. 
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III 

Distinctively Jewish Sects 

Concerning sects -which, may properly he termed Jewish, 
we are not altogether without direct information. 

A curious document discovered at Cairo and published in 
1910 1 acquaints us with a religious body known as the New 
Covenant of Damascus, and which seems to have been a Jewish 
sectarian group. These people, however, were not heretics, 
like the Samaritans, banned from the community of Israel. 
Rather were they schismatics, wTho turned their "back upon 
the Temple and rejected the belief in a Messiah from the tribe 
of Judah. At that time the members of this Covenant still 
remained attached to the Law. Moreover, they did not con¬ 
stitute a fraternity separated by a special rule of life from the 
Jewish community, nor were they a secret religious society, 
bound by the discipline of a Mystery. On the contrary, they 
are presented to us simply as an association of pious legalists 
who interpreted the Law after their own manner. At the 
same time, they accepted, together with the Law, the authority 
of certain apocryphal writings, such as the Rook of Jubilees, 
the Testament of the Twelve Patriarchs and the Hegu, of wThieh 
last we know nothing. They believed in a Messiah sprung 
from Aaron and Israel, who would therefore be neither Davidic 
nor Judaean. Possibly it is in the different orientation of the 
Messianic hope that the basis of their separation is to be found. 
Nevertheless, the cause of the movement itself remains obscure, 
if we accept the view that the sect was born at Jerusalem, and 
that its faith grew up as the result of serious disagreements 
with the "Temple or the Schools.1 2 

Adherents of this sect styled themselves 14 The Community 
(sc. of the Righteous)55 and “ The Sons of the New Covenant55 
The latter name suggests that they may have been inspired by 

1 S. Scheehter, Documents of Jewish Sectaries, voL i ; Fragments of a 
Zadokite Work, Cambridge, 1901. The text is badly preserved and full 
of obscurities. Schechter’s edition contains an English translation and 
commentary. A French version has been published by Lagrange, under 
the title of La Secte juice de la Nouvelle Alliance au pays de Damas, RB, 
1912, 213#; cf. XLYII, 26, n. 1, 492#, and LI, 381 jf. Cf. also 
CCLXVTI, i, 97, n. 1, and id., Index, s.v. Covenanters; CCLXXYIII, ii, 47 
and n. 2 ; COLXXIX, i, 201 jf. ; Israel L6vy, Un ecrit Sadduceen anieriem 
d la destruction du Temple, REJ, 1st April, 1911. 

2 LI, 832. 
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that passage of Jeremiah 1 which the Epistle to the Hebrews 
llso makes use of to justify the New Covenant of Christianity. 

In order to gain admission, the candidate had to apply, 
after promising to renounce the life of corruption He had 
also to be approved by a duly appointed “ inspector (mebaqqer) 
who held a preliminary inquiry concerning his mode of life and 
personal worth. If the verdict was favourable he was then 
required to take an oath of obedience to the Law of Moses 
and the rules of the Community. A monthly subscription 
supplied the funds necessary for defraying the cost of charit¬ 
able works and communal expenses. Like the Jewish com¬ 
munity itself, the Covenant comprised priests, Levites, lay 
members and proselytes. All were duly inscribed m the roll 
and were organized in groups or camps, of from ten to a thou¬ 
sand persons. At the head of each group were a priest, and 
an inspector who fulfilled the functions of overseer and admin¬ 
istrator. He was required to be versed m the Law and m its 
interpretation according to the Covenant; one of his duties 
was to provide instruction for his flock. A tribunal of t 
members exercised supreme judicial authority over the Com- 
munity, having power to inflict various punishments, especially 
that of excommunication and, in certain cases, of death. s 
a whole, the rules of the sect convey the impression of a rule 
of life according to the Law rather than a body of doctrine 
Nevertheless, it is not unlikely that a body of doctrine did 
exist side by side with the rule of life, consisting probably m 
an original Mishnah, that is, in a more or less distinctive 
interpretation of the Torah.- 

There are reasons for believing that the sect goes back to 
the middle of the third century b.c.3 It was the result of a 
desire for righteousness, that is, a desire for a. stricter observ¬ 
ance of the Law, whereby its adherents might distinguish them¬ 
selves from the mass of Jews who were considered to have 
become lax. These sectaries therefore made a new Covenant 
with God, through the intermediary of a Lawgiver, or Preacher 

1 Jer xxxi. 31-4 : “ Behold, the days come, saith the Lord, when I will 
make a new covenant with the house of Israel and with the house of Judah, 

etc. 

s Sjs^datii^°has given rise to heated controversy. The most 

moderate and widespread view' is that (cf. CCLXXVU, 
places the origin of the sect (which may well have into the 
Middle Ages) in the period before the destruction of the Temp • 
would therefore be all but contemporary with Christianity, borne (#• 
LI, 331) would even push it back to a date near 170 b.c., i.e. 

Maccabsean age. 
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of Righteousness, whom they also called The Star. The evi¬ 
dence of the document under discussion would suggest that 
this figure belonged to the past, though there is one passage 
where he is spoken of as 44 The Coming OmJ' Perhaps it is 
not too rash to suppose that his votaries placed him in the 
past, but yet awaited his return. Certain if is that they believed 
the last days to be near at hand and the appearance of the 
Messiah imminent. 

The true origin and nature of these sectaries has long 
remained a problem. In the absence of sources we have to 
fall back on hypotheses. It has not been proved that they are 
the same as the Dositheans, or that they were Christians.1 
The probability is that they belonged to a Jewish movement 
hitherto unknown,2 and it is for this reason that they interest us. 

Christian writers, especially the historians of heresy, knew 
of a certain number of Jewish sects.3 They even knew, or 
thought they knew, that these were imbued with gnostic ideas, 
since they regarded them as the prime source of the Christian 
gnosis.4 Unfortunately, the names mentioned by these writers 
are not as a rule accompanied- by any information: we per¬ 
ceive much unconvincing confusion and an even more irritating 
vagueness concerning the localization and date of origin of the 
various sects. Often we are left without an answer to the 
questions whether they emanated from Palestine or from the 
Diaspora, or whether they were anterior to the birth of Jesus. 

Justin, for instance, writing in the second century, with a 
good knowledge of the Palestinian world, since he was born 
at Flavia Neapolis, the ancient Shechem (modern Nablus), 
lived there for some time, and regarded himself as of Samaritan 
descent,5 mentions seven sects (cuQeaeig). Yet the very number 
seven, which recurs in Hegesippus (second half of the second 
century a.d.) attached to quite different names, excites sus¬ 
picion; while the names themselves—Sadducees, Genists, 
Merists, Galileans, Helenians, Pharisees and Baptists—mean 
little. The Merists and Genists do not appear elsewhere; the 
Sadducees, Galileans, Pharisees and Baptists recur in Hegesippus, 
who adds the Essenes, Samaritans and Masbotheans. Epi- 
phanius, in the fourth century, likewise holds the strictly Jewish 

1 The former view is maintained by Schecbfcer, op. cii., p. xxi; the 
latter by Margoliouth, Expositor, 1911, 499 ff. ; 1912, 218 jf. 

2 OCLXFII, i, 101. 
3 Justin, Dial, 80, 4ff. ; Hegesippus in Eus., H.E., iv, 22, off.; 

Epiph., Haer., chap, i, 18, 19,30 and 53 ; CmstiL aposi., vi, 6 (pp. 313 ff., 
ed. Funk); Isidore of Seville, Etymol, viii, 4. 

4 Hegesippus, loc. cit., says this categorically. 
5 Dial, 100, 6: ajzd rov yivovg rav iyov, Xeyco ds rmv Eaixaoicov. 
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sects to have been seven in number, enumerating the Sadducees, 
Scribes Pharisees, Hemerobaptists, Nazareans, Ossenians and 
Herodians. To these he adds the Essenes Sabneans Gor- 
thenians (Hegesippus knows of a Gorthaios) and Dositheans. 
We may go to the trouble of identifying the Galileans of Justm 
with the Nazareans of Epiphanius, the Baptists and Hemero¬ 

baptists with the disciples of John or the Essenes, the Helemans 
with the followers of Simon (who may have taken their name 
from his consort Helena); we may suppose that Epiphanius 
arbitrarily distinguished between Ossenes and Essenes, and we 
mav identify Sadducees, Pharisees, Essenes, Scribes and Hero¬ 
dians. But we shall be little the wiser for guessing, m the 
absence of sources, at the exact identity of the other alleged 

No useful purpose can be served by such futile guessing, 

and we shall therefore confine our attention to the Nazareans 
mentioned by Epiphanius (xix, 1 ; xxix, 6). These have been 
the subject of prolonged discussion.2 They seem to have dwelt 
on the east of the Jordan, in the region of Gilead and Bashan, 
and to have preserved the outward appearance of Judaism. 
They practised circumcision, observed the Sabbath, submitted 
to the Law of Moses and paid due honour to the Patriarchs. 
At the same time, they would not so much as hear of animal 
sacrifices, and remained strict vegetarians. Moreover, they 
rejected the authority of the Pentateuch and refused to recog¬ 
nize the divine inspiration of Moses. They did not believe in 
predestination, and placed no confidence in astrology. Accord¬ 
ingly, in certain points they resembled the Essenes, and m 
others differed widely from them. Indeed, the whole subject 
bristles with questions. If they rejected the Torah, where did 
they find the true Law of Moses ? Did they believe m a 
specific revelation, and if so, what did it contain ? Did t ey 
possess Scriptures of their own? How could they pass for 
Jews, if they repudiated the Torah ? To all these questions 

no answer seems at present possible. 
The followers of the “ mythological ” school,3 especially 

Benjamin Smith, have distorted the passages of Epiphanius 
under discussion in order to find in these Nazareans the true 
“ inventors ” of Jesus the Saviour and, so to speak, Christians 
before Christianity. Without attaching further importance 
here to a theory which we shall encounter again later on, it is 

1 CCLXV, 233j0T. 
2 CCLVIII, 99 ff.; XLVH, i, 287 and n. 1 __, CCLXXVm, i, 40S ff. ; 

CCLXXVn, 289 ~jfJ.; ‘ CCLm,’ 456-61. .. . 
3 I.e. those who refer the existence of Jesus to the realm of mytnoiogj. 
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clearly of interest to our present inquiry to ascertain the real 
character of these sectaries and to find out whether they pro¬ 
fessed any special doctrine concerning the realization of the 
Messianic hope, and whether they played a part in the shaping 
of John the Baptist and of Jesus.1 

In this connexion the vital question has been raised whether 
we have here actually a pre-Christian sect.2 There are obvious 
limits to our reliance on the information, and especially on the 
chronology of Epiphanius. Moreover, our distrust is increased 
by the fact that, in another passage, the same writer speaks 
of a sect of Nazoreans (NaCcogaloi), whom he derives from the 
gnostic Cerinthus, an Alexandrian Jew of the second or third 
generation after Christ. The two names, viz. Nazorean and 
Nazarean, resemble each other so closely that we can scarcely 
resist suspecting a confusion, and the pains which Epiphanius 
has taken to convince us that he is not guilty in this respect 
have not appeared to scholars a sufficient guarantee. Accord¬ 
ingly many authorities take the view that there was no such 
thing as a pre-Christian sect of Nazareans.® But since, on the 
contrary, others are prepared to admit it,4 it is permissible to 
conclude that our information is at present ambiguous and does 
not allow of any definite solution of the problem. Nevertheless, 
despite the uncertainty of our sources, the conviction, shared 
by their authors, seems to be justified, namely, that at the 
beginning of the Christian era there indeed existed in Israel, 
and even in Palestine, sundry sects, varying in number and 
peculiarity, who claimed at first to be Jewish, inasmuch as 
their members wTere recruited among Jews and remained 
attached by various ties to authentic Judaism, but wrho later 

1 This is the view of Friedlander (CCLVEU, 131 ff• ; 130 ff.; 148 ; 
150), who further maintains (ibid., 142) that they derived their name from 
the word neser, 44 offshoot,” which denoted the expected Scion of David 
(cf. Isa. ii. 1). ,T „ , ' 

2 Haerxxix, 6 : fjv ydg rj algsmg t&v Na^aoaicov tzoo JLqlgtov xai 

XOIGTOV OVX TjdsL. 
3 So Bousset, Gognel, Israel Levy and several more recent writers. 
1 So Juster and Ed. Meyer, who explains the name from the root 

n-s-r, “ to guard, observe,” so that the Nasoreans would be ‘ the 
observant.” Juster, following Friedlander, bases his view on a passage 
in Jerome, Epist., exii, 13, ad Augustinum, which states that even m his 
dav there existed in all the synagogues of the East a class of heretics 
condemned by the Pharisees under the name of minim,, but popularly 
called Nazareans. Jerome adds, however, that these believed m Christ, 
desiring to be both Jews and Christians at the same time, when they 
were actually neither. It is plain, therefore, that the passage treats 
of a post-Christian syncretistie.seet, and thus scarcely accords with the 

description given by Epiphanius. 
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nrofessed distinctive doctrines in which orthodox Christian 
teachers recognized the germs of those gnostic heresies which 
developed in the Church during the second century. From 

this it follows that there is nothing rash in attributing to them 
a certain share in the birth of Christianity, even if we cannot 
tell what it may have been. These sects made their appearance 
on the fringe "of orthodox Jahwism, just as Christianity did 

when it assumed a definite form. 

Judaism as a Syncretistic Religion 

It has long been acknowledged1 that in the time of Jesus 
Judaism had already become a syncretistie religion. It was 
svneretistic in the sense that, even within the framework of 
orthodoxy (more elastic than might be supposed), elements had 
been admitted and absorbed which were really foreign to its 
basic character. It was syncretistie in the further sense that it 
recognized, on the confines of its orthodoxy, rehgious forms char¬ 
acterized and dominated by tendencies even more at variance 

with the Torah. ...... 
The most powerful and, so to speak, the most fertile of these 

tendencies was that which is commonly called gnostic. Gnosis 
is divinely revealed knowledge as opposed to knowledge gained 
by reason and experience, the product of the human mmd. In 
other words, gnosis is knowledge per se ; complete and absolute, 
liberated from reason and human control.3 With the supreme 
revelation of metaphysical Truth it combines cosmological ideas, 
speculations concerning matter, and the nature of the forces 
tdimameis) which called it into being and control it, and con¬ 
cerning the origin and destiny of living creatures, especially ot 
man. “its-principal adjunct is mystical astrology. 

It is possible that Gnosticism had its origin in Mesopotamia 

1CCLXI, 34 ff. , . . . , 
2 Perception through the senses is called awfljjaij ; knowledge based 

on reason is called emorr,m. In contrast to these, yv&oig is revelation 
vouchsafed from God (yv&cnq dsov) concerning ways and means neces¬ 
sary for salvation (ccozrgia). Cf. Corpus Hermeiicum, Poirn., vni, 1 jjr. , 
x, 15 ; xi, 21 : rj yog relsta xaxta rd ayvoeiv to Belov; Asclep., Ixxxi, s. 
It is essentially an illumination (q>coq Tfjg yv(bos<oq), and does not lend 
itself to rational proof, being a mystic gift (Uyog anoggrjrogx at pvorixog, 
Philos., v, 7). Cf. Brandt, Die mand. Bel., 170/.; J. Kroll, Lehre a. 
Herm., 375. On gnosticism in general, see the clear and concise article, 
with full Bibliography, in EGG, ii, col. 1272 ff. 
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and was a product of Babylon,1 but it was probably further 
developed by Persian thought at the time when the empire of 
the Achasmenids threw open to it the world of Western Asia, 
Syria and Egypt. It would have been a miracle, had later 
Judaism been able to entrench itself against the assaults of an 

influence which beset it on all sides. 
Nor, in fact, did it so entrench itself, for we can now no longer 

doubt that there actually existed a Jewish gnosis from which 
the various sects drew their nourishment. In all probability, 
these sects sincerely believed themselves to be entirely orthodox 
with regard to the Torah; nevertheless, they occupied them¬ 
selves with esoteric doctrines which fostered their illusion2 
by seeming to be in accord with a genuine legalism, while they 
falsified its spirit by interpretations wholly alien to it. More¬ 
over, in addition to the sects proper, all the great movements 
of contemporary Jewish thought, whether Pharisaism or Essen- 
ism, ovred something to this gnosis,3 which had come, indeed, 
to be the essence and mainstay of all religious speculation in 

the East. 
Concerning the nature of this Jewish gnosis, its content and 

composition, we are reduced to hazardous deductions, such, for 
instance, as may be drawn from Galatians and Colossians, and 
hypotheses. There is something surprising in this lack of 
material, for, while we can understand the disappearance of that 
literature, esoteric if not actually hermetic, in which the thought 
of these closed sects must doubtless have found expression, 
it is not so easy to understand the silence of those Christian 
writers who fought against the Christianizing gnosis, yet seem 
forsooth to have preserved no accurate remembrance of it, 
except of Simon the Samaritan and Eositheus. It may be said, 
in fact, that to these two names they have attributed almost 
everything of Palestinian gnosis which survived the destruction 

of the Jewish nation. n 
The basic myth of all gnostic teaching concerning the nature 

and destiny of man is always as follows : Man is formed out of 
a fusion of matter, which is the corporeal flesh, with a, life- 
principle, which is the spiritual soul. The latter is of divine 
origin ; by accident it has fallen into the bondage of matter from 
which it longs to be freed that it may return to its source, to 

1 ANZ, Zur Frage nach dem XJrsprung des Gnostizismus, in Texte und 

Untersuchungen, 1897. _ . . nnem ^ # pr 
2 For references and discussion, see Toussaint, CCCyI»# 

finr vv 240 *' Friedlander, Der vorchristliche jiidtsche Gnostizismus, 189b. 
s on gnostic tendencies among the Rabbis of the first century, see 

CCGXXVn, 33 and n. ' 
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the abode of God. Matter is not the creation of the supreme 
God but of an inferior divinity by whose Law the world is bound. 
Hence the liberation of the spirit—that is, of the spiritual 
principle in man—is his emancipation from the evil bondage 
occasioned by this law of the Demiurge. At a later date, within 
the framework of Christian belief, the gnostics came to identify 
the Demiurge with Jahweh and his law with the Torah. It is, 
however, highly improbable that the Jews themselves ever 
reached this daring pitch of impiety. The case of Saint Paul, 
who respects the Law while at the same time maintaining its 
inadequacy to give salvation to mankind, is convincing evidence 
on this point; moreover, the reconciliation effected by Philo 
of Alexandria between his syncretistic philosophy, with its 
marked gnostic tendency, and orthodox legalism, points in the 
same direction. Moreover, they probably brought back the 
old Iranian dualism, opposing to Jahweh and his Law, bring¬ 
ing salvation to him who understands it aright, Satan, master 
of the material world and his Law of destruction. It is, more- . 
over, some such conception as this which, as we shall see, 
dominates the spirit of the Evangelists. 

But the release of the divine spark, imprisoned in the cor¬ 
ruption of matter, cannot be accomplished of its own initiative. 
There is need for the help of an Intermediary. Perhaps certain 
sects of Ophite origin, such as the Sethites,1 expected the 
decisive aid of a divine being, a heavenly messenger, if you will, 
a Christ, who would combine within himself in a more or less 
distorted form the ideas of Persian eschatology and the Messianic 
visions of Daniel.2 

Thus, it was the spirit of syncretism which was responsible 
for the rise of Jewish sects even in Palestine. That spirit 
pervaded the entire Orient at the beginning of the Christian era.3 
Through it divergent beliefs tended to be reconciled and com¬ 
bined, to supplement one another, and to become subordinated 
to a few general but powerful motives which we may, without 
attempting for the present to deal with them in detail, connect 
with the idea of, and desire for, salvation. The effect of this 
syncretism has been detected even in certain Rabbinical specu¬ 
lations,4 and it must have operated to an even greater degree in 
Jewish circles less immune from it than the Schools. It is to be 

1 See, on the Sethites, 00LXXVI, i, 175. 
2 CCLVHI, 88 ff. ; 98 ff. seeks to invest these possibilities with the 

aura of certainty. This is going too far, though on several points the 
comparisons and conclusions advanced are suggestive. 

3 H. Schaeder, Studien zum antiken. Synkretismus, 1926. 
4 CCLX7, 38 : Simeon, ben Azzai held theosophieal speculation, in 

esteem; Simeon ben Soma believed in the pre-existence of matter; 
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regretted that concerning the forms of religion produced in 
Palestine by this syncretistic tendency, our information is too 
meagre and scattered to provide an adequate basis for scientific 
study or analysis.1 Nevertheless, our sources are at least 
sufficient to justify the conclusion towards which the whole of 
our inquiry in this chapter has been tending, namely, to show 
that in practical life Palestinian Judaism largely escaped from- 
the rigid legalism, the simple monotheism and the strict observ¬ 
ance of the Law, within whose limits it has so long been supposed 
to have been confined.2 

As has been very properly observed,3 Jahwism in the classical 
period was mainly characterized by monotheism and the fear of 
mysticism. Yet, when later Judaism is subjected to analysis, 
far more numerous and varied elements, and even tendencies in 
the opposite direction, make their appearance. Once exposed 
to foreign influences the traditional faith proved receptive to 
actively polytheistic ideas. These, no doubt, wrere adapted and 
accommodated as far as possible to its own ways of thought, 
that is to say, they were brought within the framework of 
its own monotheism. Nevertheless, they contributed to the 

Elisha ben Abuya premised two powers in the Godhead, and regarded 
all outward observance of the Law as superfluous. These teachers are 
all later than the beginning of the Christian era, but it is hardly likely 
that just at the time when Israel was tending to narrow the boundaries 
of her thought, they would have created that movement of speculation 
to which they belong and which seems at first sight so foreign to the 
Jewish spirit. 

1 CCLXV, 36, n. 1 ; 233. Cf. Epiphanius, Haer., xviii, 19 (29), 30, 
53, and Hegesippus (in Eus., H.E., iv, 21, 5), where there is mention of 
seven sects, or heretical schisms (tcqv ezrza aioeaecov), Unfortunately, 
we know nothing about them, and Epiphanius is none too trustworthy. 
We may perhaps await further light on the subject from future excava¬ 
tions in Palestine, for on one point such light has already been granted. 
Twenty-three years ago G. F. Hill, in his Catalogue of the Greek Coins 
of Palestine, xix, 29, published a silver coin, dated by Mm in the Fifth 
century b.c., on one side of which is shown a bearded head and on the 
other a bearded person seated in a winged chariot and accompanied by 
the name Jahweh in Hebrew characters. It has been suggested that this 
is a representation of Dionysus (H. Gressmann, ZATW, Is cue Folge, 
ii, 1925, 16 jff.). If so, we should have here a syncretistic fusion of 
Jahweh and Dionysus. Though not definite enough, this example is 
nevertheless of great interest. Better examples may yet be discovered. 
In the meanwhile, a further instance may be cited. A gem, now in the 
Berlin Museum (de Haas, Bilderatlas, Die Religion i.d. Umwelt des 
Christeniums, Leipzig, 1926, No. 79), depicts on the obverse the dog¬ 
headed Anubis, together with palm and purse, and on the reverse an 
archangel with the superscription PABPIHPZABAQ — Gabriel Sabaoth. 
Here likewise we have an instructive case of syncretism. 

2 CCLXV, 67 and n.; 240. 3 C0LX1, 37. 
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-weakening of its former rigidity. Moreover, later Judaism also 
came under the influence of gnostic dogma and mystical ascetic¬ 
ism, by which it was unconsciously assimilated to those ardently 
soteriological religions which were its neighbours on all sides. 
Xf its development had taken any other course, the birth of 
Christianity could only have been explained as a miracle. To 
those, however, who bear in mind the conclusions adduced m 
the preceding pages, the alleged miracle is reduced to the 
proportions of a readily intelligible historical phenomenon. 

V 
The People 

So far we have considered only the upper and educated 
classes, or the recognized religious groups, in the Palestinian 
world. But we have yet to inquire, what was the religion of the 
lesser folk of the towns and countryside, the labourers and 
peasants, who occupy so large a place among this agricultural 
people, and what they were thinking and feeling, and the 
impulses which moved them ? It is highly important that we 
should know the answers to these questions, for it is from this 
environment that Jesus himself sprang, and it was to people of 
this type that he preached. Unfortunately, however, the 
sources which might here afford us light are few and late, and 
of very doubtful interpretation.1 

In Rabbinic literature there occurs an expression *am ha-ares 
(pi. "ami ha-ares)* which means literally “ the people of the 
land.” Taken in its primary sense, the expression clearly has 
no depreciatory meaning, nor, indeed, could it have had in the 
mouth of Pharisaic sages who never professed any a priori 
contempt for the working classes and who, according to Josephus 
{Ant., xviii, 18), actually enjoyed a great reputation among 
them.3 Nevertheless, in process of time, the expression came 

1 A number of Rabbinic texts are given in LXXV, ii, 387 ff., and a 
bibliography will be found ibid., 400, n. 54. Cf. also CCLXV, 43 and n. 1. 
For an idea of the divergence in interpretation, contrast G. F. Moore, 
The Am-haares, in CCLXVH, i, 439 ff. and appendix E, with Abraham s 
study of the same subject in Montefiore, The Synoptic Gospels, London, 
1927, it, 647.ff., and with. Montefiore’s own observations in the same 
vein, op. cit., i, p. lxxvi ; id., Rabbinic Literature, 3-15. 

' 2 LXXV, ii, 468 ff. 
3 Talmud, Berachoih 17a, shows clearly that certain of the Rabbis 

indeed subscribed to the idea that every man serves God according to his 
means, the scribe in the city and by study of the Tor ah, the peasant m 
the country and labouring in the held. Cf. CCL, i, 57. 
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to denote the bad Jew, the man who could not recite the Shema, 
nor the morning and evening prayers, who did not wear the 
ritual fringes (zizith) on his garment, who omitted to don the 
phylacteries (tefillim) necessary to proper devotion, who ate 
without first washing his hands ; the man who, having a son, 
neglected to teach him the Law, or, having property, did not 
pay his tithe to Jahweh—in a word, the non-practising Jew. 
The scrupulous observers of the Law, who banded themselves 
together in small societies (ehaburah) for mutual edification, and 
called themselves chdberim, came to regard such a man as 
unclean. Moreover, the term 'am ha-ares also developed the 
meaning of unlearned, as contrasted with the man who had 
attended the Schools and wras instructed in the Law. Since, 
then, we find that the unlearned, the non-practising Jew, and 
the plebeian are all comprehended under the same term, it is 
tempting to conclude that among the lower orders, hindered 
already in the strict observance of the LawT by the limitations of 
their lives of toil, there were many lax, and even indifferent, 
with regard to religion. It was in these u sinners 59 (afiagrcDAoi), 
as the Gospels suggest,1 that Jesus wras principally interested, 
and whom he found among the lower orders with whom he 
consorted. It is to these also that reference is made in the 
passage in John vii. 49, “ this people which knoweth not the law.” 

Prudence, however, would counsel us to resist the temptation 
of such deductions and to avoid the conclusion they suggest. 
In the first place, it is far more likely that persons lax through 
indifference were to he found among the rich than among the 
poor. It is pre-eminently the publicans to whom the term 
'am ha-ares applies, and they were certainly not afflicted with 
poverty.2 In the second place, an unlearned person, astray in 
belief and practice from the point of view of a scribe of the 
period after the fall of Jerusalem, need not have been a non¬ 
practising Jew.3 The force and depth of the popular move¬ 
ment which produced the Great Rebellion prove that the 
common folk of Palestine sincerely believed in their religion 

1 Mark ii. 15-17 ; Matt. ix. 10-12 ; xi. 19 ; Luke xv. 2 ; xviii. 13-14 ; 
xix. 7, etc. The question has been raised whether the babes (vtfmoi) 
who, according to Matt. xi. 25 (cf. 21, 15) and Luke x. 21, received the 
revelation denied to.the wise and prudent (and cro<pwv xai avvsrmv), 
might not be identified with the cam ha-ares. Tim same question has 
also been raised in respect of the little ones (firngol)^ for whom Jesus 
shows such solicitude (Mark ix. 42 ; Matt. x. 42 ; Luke xvii. 2, etc.). 
In neither case is it possible to give a definite answer. 

2 Buehler, Ber galilaische Am-haareiz des zweiten Jahrhunderts, 
Vienna, 1906 ; Montefiore, Syn. Gospels, i, p. cviii. 

3 €CLV, i, 655#.; 659# 
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and lived by it. Their credulity and their superstitions increased 
rather than diminished their faith in it. The real essence of 
their belief lies beyond our reach. 

Abrahams has gone to considerable trouble 1 to prove that 
the contempt of the rabbis for the 'am ha-ares had nothing to do 
with the latter’s poverty—when they were poor—nor was it 
based upon any class hatred or social motive. This we may well 
accept, even though the term does sometimes mean poor.2 
But there were poor ('anavim) in Palestine of whom mention 
should be made.3 In all probability, it is to them that the 
famous, but so often misunderstood, utterance of Matthew v. 3 
really refers : “ Blessed are the poor in spirit,” by which is meant, 
“ Blessed are they who have the true spirit of poverty.” It is not 
necessarily a question of the indigent, but of men whose piety 
lifts them above material circumstance. In this sense, even the 
rich might be poor, though undoubtedly the 'anavim were not 
as a rule to be found among Jew’s on whom Fortune had smiled. 
Rather were they recruited from the middle and lower classes. 
Their legalism was, no doubt, not very strict, nor their formalism 
very exacting. None the less, they were sustained by an intense 
mysticism, and their hearts belonged wholly to Jahweh. The 
Psalter was their book and reflects the nature of their piety. 
They believed unshakeably in the future of Israel and awaited 
■unmoved the full realization of the divine promises.4 Their 
ideas and their beliefs no doubt scarcely differed from those 
of the Pharisees, but they were set in a different perspec¬ 
tive, namely, that of mysticism. In the eyes of a strict scribe, 
they too might be numbered among the 'am ha-ares. 

In the light of these considerations, it would seem that two 
distinct classes of 'am ha-ares may be recognized. The first 
consisting of the common folk, full of good intentions, thoroughly 
devoted to Jahweh, but ignorant and lax in the practice of their 
religion: credulous, naive, trusting and superstitious, at home 
in a supernatural and miraculous world. To the second class 
would belong the 'anavim, neither ignorant, nor deterred from 

1 CCLV, ii, 656. For the opposite view, see L. de Grandmaison, 
Jisus Christ, Paris, 1928, ii, 10 and n. 1, where the famous utterance of 
Hillel is quoted: an'am-ha-ares cannot be pious (hasid); Pirke Abolh. ii, 6. 

2 The point is surely proved by a comparison of two texts quoted by 
Abrahams himself, viz. (1) Palm. Bab., Acdayivi, 81a : 61 Pay special 
heed unto a poor man, for from such doth the Torah issue forth ” ; (ii) 
Talmud Bab., Sanhedrin, 96a : “ Pay special heed unto the ’am ha-ares, 
for from such doth the Torah issue forth.” 

3 IX; cf. Walter Sattler, Die Anavim im Zeitalter Jesu Christi, in 
Festgabe fur Ad. Julicher, Tubingen, 1907. 

* IX, 105; 112. 
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strict observance by care for their daily bread, but alien to the 
spirit of the Schools, if not to their doctrines, intensely religious, 
more inclined to trust Jahweh than to fear him, guided rather 
by impulse than by scruple.1 

This. distinction may be an artificial one, and I admit that, 
though it may be true in principle, it was not so sharp in reality. 
Be this as it may, it is clear that none in Israel hoped or yearned 
for the coming of the Man of God with more eager faith than did 
the 'am ha-ares. The tradition of their people, apart from the 
Messianic hope proper, had rendered them familiar with the 
expectation of a Divine Message embodied in a person. The 
Spirit of Jahweh had long been accustomed to take hold of a man 
and make him a mouthpiece and an instrument. We know’ that 
already townrds the time of Jesus there wrere many mystics 
who believed themselves to be the Coming One9 or imagined at 
least that they had received authority (i^ovaia) to prepare the 
way for his coming. The oppressed had little to lose if they lent 
a walling ear to such men or pursued the will oJ the wisp of their 
illusions ; and the canavim, having once believed that these 
fanatics wrere sent by God, had no further fears. The dis- 
illusionments, occasionally disastrous, which these unfortunate 
people had already experienced did not kill their conviction that 
a decisive intervention was at hand, and might even now be 
presenting itself. 

If a nabi of the political type arose preaching a holy war 
against the foreign oppressor, and obtained a following, the 
result was a bloody revolt with all its consequences. In the 
first two centuries of the Christian era, Israel had several times 
known the depths of such disturbance and disaster, and between 
the great crises we hear of a number of such attempts, either 
abortive or promptly strangled. They explain and justify the 
distrust of his subjects entertained by the Roman procurator. 
But if, however, the prophet in question, renouncing the appeal 
to force, claimed to be wholly concerned with religion, what 
would happen ? He might announce the advent of the Blessed 
of Jahweh, and raise still higher the faith of the 'anavim disposed 
to believe in him. But the mere prolongation of a vain hope 
should tend to allay the unrest accompanying it. Again, he 
might bring them a doctrine more or less novel and a revelation 
more or less original, but he could scarcely hope for its accept¬ 
ance in the face of the hostility of the Sadducees or the dialectic 
of the Pharisees. He had no chance of success within the circle 

1 W. Sattler, op. cit. The author attaches great importance to these 
people, whom he connects with John, the Baptist and Jesus, detecting 
further reference to them in the Epistle of James. 



210 NATURE OF JEWISH RELIGIOUS LIFE 

of legalistic orthodoxy. The only people whom he could hope 
to vnn over, within the limits of the true Israel, would be the 
members of those largely syncretistic circles from which the 
sects were recruited. It is probable that, at the time of the 
Herodians enthusiasts, abounded in Syria and Palestine popular 
preachers, agitators of every kind, magicians and wonder¬ 
workers, all more or less prophets of the Messiah and harbingers 

of deliverance.1 
1 Gillis Wetter, Der Sohn Goties, Gottingen, 1916 ; 00X0YJII, 409 ff. 



BOOK IV 

HELLENISTIC JUDAISM 

CHAPTER I 

THE DIASPORA 1 

I 

Origin and Distribution 

A LARGE number of Jews lived outside Palestine and 
constituted the Diaspora, or Dispersion. As we already 

know, various causes had contributed to drive them out of their 
country at different periods of their history, e.g. foreign rale, 
so frequently imposed upon Israel; the revolts which had so 
often rent the nation; the desire which seized many of its 
children to go and seek their fortune on soil less ungrateful than 
the stony tracts of Judah ; the lure of trade and the thirst for 
gain. 

When, in 587 b.c., the Persian monarch permitted the 
rebuilding of the Holy City, many of those who had been 
deported in 588 did not return. They remained “ beside the 
waters of Babylon,” and there built up a large and affluent 
colony. 

So much is well known. But even before this colony arose, 
more or less numerous groups of Jews had already settled round 
the eastern Mediterranean,2 and it has been suspected, not with¬ 
out some reason, that these had on several occasions established 
connexions with their brothers and neighbours, the Phoenicians.3 

1 LXXV, Index, s.v. Diaspora, Proselyten, Synagogen; XLYEE, 
analytical tables and especially i, 248-53 (Jewish worship and the 
religious policy of the Empire) ; 255-90 (Proselytism); OCCXXIX ; 
COYIII, 192-211 (Hellenistic Judaism); 0LJ3, 432-7 (Relation of the 
Diaspora to Palestinian Judaism) ; CCLXXIX, Index to vol. ii, s.v. 
Synagogue ; CCCXIX (Jewish life at Rome). 

2 YIII. 
3 G. Rosen, Juden und Phonizier. Das antike Judenium als Mission- 

religion und die Entstehung d. jiidischen Diaspora, Tubingen, 1929. 
211 
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Difficult as it may be to assess today the full importance of these 
mirations, they prove at least that the Jewish habit of leaving 
the mother-country had already existed for some time before 
thev were compelled to do so. . „ 

After the Macedonian conquest in 830 b.c., the succession ox 
wars wacred in Palestine caused many of its inhabitants to be 
transplanted to Egyptian or Syrian soil whence they did not 
return. According to Josephus (Ant., xii, 1), the Jewish com¬ 
munity in Alexandria owed its origin to the capture of Jerusalem 
by Ptolemy Soter in 319. The Egyptian king carried away with 
him a large number of Jewish families whom he settled in Egy pt. 
These he took from almost all parts of the country, from ^ the 
Judsean hills around Jerusalem and from the district of Gerizim 
in Samaria. His father, Ptolemy Lagos, had previously in¬ 
stalled Jews in Cyrenaica,1 and tradition puts their number at 
no less than 100,000 souls.2 

Similarly, Antiochus the Great (223-188 b.c.) drew upon the 
Jewish communities of Mesopotamia in order to found colonies 
in Phrygia and Lydia (Jos., Ant., xii, 8, 4). 

Again, during the course of the Maccabaean revolt, which 
beo-an in’ 166, and later in the ceaseless wars waged at the 
beginning of the first century by Alexander Jannseus, from 79 
and onwards, against his Syrian, Arabian and Egyptian neigh¬ 
bours, large batches of Jewish soldiers and of the inhabitants ot 
the ravaged country were taken captive and sold as slaves m 
the markets of Asia Minor and Egypt.3 Even when they were 
redeemed later through their own work or through the help ot 
their brethren, they remained of their own accord in the land to 
which they had by then become accustomed, and, forming them¬ 
selves into groups, sought to establish there a community 
formally recognized by the local authorities. Thus, the nucleus 
of the Jewish community in Rome seems to have been a band of 
prisoners, captured in Asia during the war against Antiochus 
the Great (192-188), and released later, prior to the capture ot 
Jerusalem by Pompeyl In 139, a decree of the praetor peregnnus 
ordered those Jews wTho had admitted Italian proselytes to the 
celebration of their sabbath to leave Rome and Italy within ten 
days, and from this it is plain that the colony had by that time 
already acquired a certain degree of importance.5 

On the other hand, many of the political movements in 
Judaea, notably the civil wars and the bitter struggles for power 
which ensued in the age of Hasmonsean decadence, resulted in 

1 Jos., C. Ap., ii, 4, 44. 2 Letter of Aristeas, 12 (ed. Wendland). 
3 XLVIL ii, 17, where references to texts are given. 
3 Philo; Legatio, 23. 6 LV, vi, 65. 
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the more or less voluntary exile of the vanquished,1 and the 
same is true of those Jews who had lent support to one or other 
of the foreign princes (such as the king of Egypt in the third 
century) during the brief spell of Ms domination of the country, 
but who, on his departure, feared the vengeance of their 
opponents.2 

The Greek, and later the Roman, conquest of Palestine, also 
produced an inevitable emigration. Jews who found them¬ 
selves ill at ease at home would migrate to the land of their 
conqueror in search of better conditions, their own country 
being no longer able to maintain a large population in plenty.3 
Nor was the movement confined to the Jews; it pervaded the 
entire Orient. Any family which prospered in a place would 
attract others to it, since the Jew, unless he became altogether 
indigent, never lost touch with his homeland and especially 
with Jerusalem.4 About 88 b.c. Mithridates carried off from 
Cos a sum of 800 talents (roughly £88,000) amassed by the Jews 
of the island,5 and this affords an interesting indication of the 
prosperity to winch they had attained in their new surround¬ 
ings.6 They were, as a rule, hard-working and industrious, 
and for this reason several of the contemporary princes, such 
as Ptolemy Philadelphus in Egypt and several of the Seleucids 
in Syria, held them in special esteem, and readily invited them 
to their countries. The celebrated Jewish community of 
Antioch was the result of such a policy. 

According to Strabo, quoted with pride by Josephus (Ant 
xiv, 7, 2), the Diaspora had by this time extended to every city 
{dg naaav nohv rj&rj TzagehqlvBei) and it was not easy to find a place 
on earth which was free, of Jews (zal xoccov ovx sari cggdwjg e&gslv 
xfjg oizovfim]; og ov ciagadedizrac xovxo to (pvlov). This exaggera¬ 

tion is not without parallels.7 There is the often-quoted line of 
the Sibylline Oracles 8 : 

Every land and sea is full of thee, 

(rcdaa 8e yala aider ct/.rjgrjZ %ai naaa BdXaaaa) 

1 CCCXX1X, 620. 
2 In the reign of Ptolemy VI Phil omator. the son of the High Priest 

Onias, frustrated in his ambitions, retired to Egypt with a large number 
of his followers and founded at Leontopolis a rival Temple to that in 
Jerusalem. Cf. C00XXIX, 620. 

3 C00XXIX, 621. 4 CCLXV, 27. 
5 LXF, v, 284; cf. Jos., Ant, xiv, 7, 2, which is based on Strabo. 
6 On the prosperity of the Jews at Gyrene and Alexandria during the 

same epoch, cf. Jos., loc. tit. 
7 Passages are collected in C00XXH, i, 2 n. 
8 Or. Sib., ill, 271. This text, of Jewish origin, may be dated in the 

second century b.c. 



214 HELLENISTIC JUDAISM 

or that of Seneca, recorded by Saint Augustine, according to 
which 44 the manners and customs of this vile race are already 
implanted in every land, so that the vanquished have imposed 
their laws on the victors.” 1 Similarly, we may recall m this 
connexion the confused but significant list of peoples m Acts 
jj 9—11 : u Parihians wild Medes and Edomites and ths dwcllevs 111 

Mesopotamia, Judaea and Cappadocia, Pontus and Asia, Phrygia 
and Pamphylia, Egypt and the parts of Lybia about Cyrene 
sojourners from Borne both Jews and proselytes, Cretans and 

Cd}%GffhS • . _ * !_ TL 

The description of this geographical expansion has been 
supplemented by the evidence of literary and epigraphic sources. 
Naturally, it is impossible to arrive at complete certainty, but 
the resultant impression is that the passages quoted are but 
exasperating what was more or less the truth. 

Thus, it is possible to state that, from the first century b.c. 
Jews were to be found in most of the provinces of the Roman 
Empire, especially in those which surrounded the Mediterranean, 
or bordered on the Black Sea. In Armenia, for instance, the 
upper classes traced their descent to Biblical characters.3 To 
the east of Palestine, beyond Syria, Jewish colonies grew up on 
a large scale throughout Babylonia, Mesopotamia and Media 
They were also plentiful in Syria and Egypt (where they had 
settled in all the nomes as far as Upper Egypt) A m Rome and in 
the provinces of Asia Minor.5 Throughout the whole of the 
west and in Africa, with the exception of Cyrenaica, they were 

far more sparsely scattered.6 _ . . 
This widespread dispersion of the emigrants does not imply 

a small handful of scattered settlers. On the contrary, certain 
communities seem to have been very well populated: the race 
was prolific. No doubt, we need not take too literally the state¬ 
ment of Philo that throughout the Diaspora the Jewish nation 
bid fair to equal'the native population in number,7 so that they 
would have comprised half of the human race.8 Nevertheless, 

1 Civ. Dei, vii, 11. „ * . . , 
2 The passage has been compared with the letter of Agrippa to 

Caligula (apud Philo, Leg., 36), which likewise enumerates the countries 
where Jews were to be found. The two lists resemble each other. 

4 LXXV,’ iii, 499*; ^CCVEH, 192.—Philo, In Flac., 6, says that between 
Catabathmos in Lybia and the frontiers of Ethiopia there dwelt a million 

Jews. 
s Philo, Leg., 33. , .. 
e CC0XX1L, i, 2 ff., where it is observed that there is no mention ot me 

West either in the passage of Acts or in the letter of Agrippa. 
’ Philo, Vita Mos., ii, 27. 8 Le£-> sl- 
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it is hard to see how the Alexandrian philosopher could ever 
have ventured such a statement had not the facts appeared to 
have warranted it, at least on a broad view. 

There are approximate figures available. At Rome, in 
4 B.c., when a deputation arrived from Palestine, no less than 
8,000 Jews went out to meet it.1 In a.d. 19, Tiberius deported 
to Sardinia nearly 4,000 members of the Jewish community 
capable of bearing arms.*2 In the second century, Jewish 
uprisings in Gyrene, Alexandria and Cyprus claimed victims 
estimated by ancient writers at hundreds of thousands.3 These 
figures cannot, of course, be pressed too closely, and there is no 
contemporary census to check them. Nevertheless, they permit 
the rough calculation that at the commencement of the current 
era the Diaspora numbered between 4,000,000 and 6,000,000, 
perhaps even 7,000,000, souls.4 We do not know whether this 
total includes proselytes, but it is probable. Accepting Philo's 
statement that there were 1,000,000 Jews in Egypt, their pro¬ 
portion in that country would have been one seventh or one 
eighth of the total population.5 It is, however, the extent 
rather than the numerical strength of the Dispersion which is 
of interest to us, since wherever there was a Jewish nucleus, 
there was also a centre for the further spread of Judaism. 

II 

The Jewish Communities of the Diaspora 

Uprooted from their native soil, the Jews of the Diaspora 
regarded as their fatherland the country in which they were 
born. Nevertheless, they did not merge into the surrounding 
population. Religion and pride alike forbade them to do so, 
and they never ceased to belong to the Jewish nation. It has 
been observed 6 that on their tombs the particular community 
in which they were enrolled is never stated, unless they occupied 
an official position in it. The word used to denote their mutual 
relationship is avyyevrjg (of the same race). A deep-seated sense 
of brotherhood united them, expressed, so to speak, in their 
common respect for the Torah. 

1 Jos., Ant., xvii, 11, 1 ; B.J., ii, 6 1. . 
2 Jos., Ant, xviii, 3, 5 ; Tacitus, Ann., it, 85 ; Suetonius, Tiberius, 36. 
3 Dio Cassius, Ixviii, 32, gives the number as 220,000 in Cyrenaiea 

and 240,000 at Cyprus, during the reign of Trajan. Eusebius, H.E., iv, 2, 
adds that in the suppression of the insurrection several myriads of Jews 

lost their lives. 
4 J. Beloch, Die Bevolkerung d. 

XL¥U, U 209. 
5 ccoxxn, i} 3. 

griechisch-rom.. Welt, 1886, 246 ; 

* XLVIi, i, 418, n. 1. 
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They often lived in a separate quarter of the town in which 
they had received formal permission to settle. The reason for 
this was not compulsion,1 but a desire for close union and 
companionship. In every case they formed on foreign soil what 

was, so to speak, a cell in the Jewish organism, a petty state 
with its own organization, administrative, financial, judicial 
and religious. Subject to the general rules of the city, they yet 
enjoved certain privileges, necessitated by their special situation. 

The Jewish community is known to us under a variety of 

names,2 viz. the thiasos, the assembly, the synagogue, the people, 

the body, the totality, etc., or, simply, the Jews or the Hebrews. 
The term most in use in modern times is the synagogue, but 

this was by no means the dominant one in antiquity.3 The 
groups in question did not answer exactly to what the Gentiles 

called colleges or thiasoi or eranoi. They were not modelled 
upon those organizations, and were distinguished from them by 
special features. Admission to them was by right of birth; 
the non-Jew could never belong. In complexity of function 

and life, far deeper than any which existed among the pagan 
associations, they resembled a small city set in the midst of 
another, rather than a college. Finally, since they were, legally, 
part of the Jewish nation, they remained subject in matters of 

law to the central Jewish authority. 
Possibly, the different names by which these groups were 

known correspond to differences in constitution which dis¬ 

tinguished them from one another. Concerning these, however, 
we have no information.4 Moreover, it is not these certain, 
though elusive, differences so much as the common traits which, 
taken together, give us a clear idea of the organization of these 

colonies. , , 
(1) The Jewish community was not controlled by a lex, or 

specific statute, as was the pagan college, but merely by 
administrative rules. Not one of these has come down to us, 
though we may safely assume that they were more elaborate 

in the large communities than in the small. 
(2) The community was of the democratic type. Its mem¬ 

bers formed an assembly, which elected its officials and which 
tendered advice in all matters of importance, whether they 

1 At Alexandria they lived in the Delta quarter, hut not all of them 
■were settled there, being found also in almost every part of the eity. 

2 XLVI3, i, 414 ff., gives a complete list of such terms : noMtevpa, 
noXixcia., naxoixia, dlaaog, jiQoosv'/fi, avvodog, avvayoryr}, axrjpa, e&vog, Xaog, 
universitas, corpus. . 

3 XLVH, i, 417, n. 3; contra, Sehurer, DB, v, 100a (s.v. Diaspora). 
1 All available knowledge on the subject is collected in XLVU, i, 

438-50. 
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concerned religion and worship or administration and policy, 
Cicero (Pro Flacco, 28) describes a demonstration organized by 
the Jews of Rome and of a political character.1 

(3) The government of the community, in the strict sense 
of the word, was in the hands of a Council (gerousia) 9 whose 
members were called the Elders (gerontes or presbyieroi) and the 
president the Gerousiarch (ysoovoor i^uGzdtr^ t&v 
TzalaicDv, or TiQoardrrjg). We do not * know what conditions 
were attached to the tenure of these offices. Age was not 
enough, and the term Elder was, of course, no more to be taken 
literally than is the French Senator. Sometimes, it represents 
a title conferred by way of honour upon a distinguished member 
of the community, even upon a woman.2 It was the business 
of the gerousia to look after the general interests of the 
community. 

(4) Strictly administrative duties were entrusted to another 
Council consisting of several members, called Archontes, and 
sometimes even to a single person called an Archon. These 
officials were elected by the community, usually for a year, but 
sometimes for life, and were chosen in the gerousia, whose 
executive officers they became. Along with them we find a 
General Secretary, or Registrar, the Grammateus. The archon- 
ship wras a coveted distinction, and it, too, was sometimes 
conferred as a title of honour in recognition of benefactions. 

(5) There was also, apparently, a kind of committee com¬ 
posed of influential persons who were regarded as the protectors 
and benefactors of the community—padres ei maires synagogue, 
but we do not know what it did or how it was elected. * 

In large cities, where the Jew's were numerous and lived in 
different quarters, their union into a single body might present 
difficulties, and the local authorities, becoming uneasy, may 
have endeavoured more or less to obstruct it.3 In such cases, 
the Jews formed themselves into wrhat may be described as 
parishes, each preserving in miniature the organization described 
above, but subjected to a central gerousia which exercised 
authority over them all and maintained their unity. Even in 
Rome, as we know from epigraphic evidence, there existed a 
kind of General President of the whole community called the 
Exarch, while, according to Acts xxviii. 17, when Paul arrived 

1 Further examples will be found in XLVII, i, 440, n. 6. 
2 XLVII, i, 441, n. 8. 
3 Schtirer stresses this aspect of the problem, Cf. XLVII, 1, 420, n. 4 ; 

DACL, s.v. Monieverde, col. 2565, on the synagogues of Rome : seven are 
quoted from the cemetery of Monteverde, and three from that of Vigna 
Randanini. 



218 HELLENISTIC JUDAISM 

at that city he called together the chiefs of the Jewish com¬ 
munity regarded as a whole (rove ovrag x&v ’Iovdamv noebtovg). 

Every group of Orientals settled in a foreign city established 
there a place of prayer. The Jews, for their part, made the 
synagogue the centre of their community. In point of law, the 
synagogue had its own administrative machinery, quite distinct 

from*5 that described above. In point of fact, however, the 
distinction between the officials of the synagogue and those of 
the colony is often difficult to apprehend, since their titles are 
often the'same and of uncertain meaning.1 Apparently, each 
synagogue possessed, at first, its own archisynagogos, also called 

rabbi, didashalos, or princeps synagogae, i.e. chief, and religious 
director. It was the duty of this official to see that the Torah 
was observed, to preside over meetings and to organize divine 
worship. Anyone chosen for this position of trust had to give 
proof of unquestionable competence in theology, law and 
medicine. The archisynagogos was also charged with super¬ 

vising the collection of taxes due both to the Temple at Jerusalem 
and to the State. He is not to be confused with the archon, 
though the two offices do not seem to have been mutually 
incompatible. Subordinate to the archisynagogos were the 
following officials : (a) the priests (legoi), whose functions elude 
us; (b) a sacristan (the hazzan, vTipohyg, veoxoooq), who was 
the factotum of the chief; (c) a reader of the Scriptures ; (d) & 
translator, whose duty it was to render the Hebrew text intelli¬ 

gible to an audience ignorant of the sacred tongue. 
The synagogue constituted the true centre and focus of 

Jewish life in its entirety.2 Sermons were delivered there, the 
Law was read there, prayers offered, and classes held. It was 
also a court of justice, and a place where sentences were carried 
out, as well as being a rendezvous for the discussion of the whole 
community’s varied interests. The law of the State afforded it 

protection as a religious building. 
The synagogue building (olxog xrjg owaycoyrjg) was not 

constructed according to an invariable pattern. Certainly, the 
Rabbis endeavoured to lay down definite rules, prescribing, 
for instance, that the building should be erected in the highest 
part of the city, with its entrance facing the east.3 Neverthe¬ 
less, the numerous remains of synagogues discovered in the Holy 
Land and elsewhere show clearly that these injunctions were not 
always followed.4 On pagan soil, the synagogue was, as a rule, 
outside the city-complex, and corresponded, both in style and 

^XLVn, i, 450 ff.; CCCXXXV1, i, 105 ff. 
2 XLVH, i, 456j0p. 3 
* EB, s.v. Synagogue, §§ 5-7. 

Megillah, iv, 22, 
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appearance, to the usage and taste of the country* Even in 
Galilee, the synagogue of Capernaum (Tell Hum), excavated by 
the Franciscans,1 gives the appearance of a Graeco-Roman 
edifice, while that of Dura-Europus, recently disinterred, recalls 
in its frescoed walls the same aesthetic canons as the pagan 
buildings of that place. And the same is true also of mediseval 
synagogues; here they may be Gothic and there Moorish. 

Nevertheless, it is not difficult to trace a real uniformity in 
the arrangement of the interior. There was a court, or atrium9 
enclosed by walls, and a portico' (ifjsdoa) giving access, with 
or without a vestibule (ngovao:), to a large rectangular room, 
often furnished with benches, at least round the sides. At the 
far end, facing the entrance, was an ark, i.e. a chest or cupboard, 
containing the scrolls of the Law and all the Holy Books. In 
the middle of the room there wras a sort of platform, on which 
stands the reading desk, also used as a pulpit for the delivery of 
sermons. The room was occupied by the Jews seated, it would 
seem, according to their profession. Proselytes remained out¬ 
side in the courtyard, before the open door, or under the porch. 

Ill 

The Status of the Jew’s in the Empire 

The community, considered as a corporate body, enjoyed 
under the Roman Empire a certain number of legally guaranteed 
rights.2 Such were the right of association and convocation 
ipso jure, of discharging religious duties and celebrating worship, 
and of duly observing the Sabbath. It was forbidden to 
summon a Jew to Court on the Sabbath, to exact labour from 
him, or even to compel Mm to indulge in free amusements.3 * * * * 8 
Similarly, the community enjoyed the right of collecting money 
and organizing a common fund, and consequently also of taxing 
its members at need and inflicting fines upon them. It possessed 
full property rights in its own communal buildings and cemeteries. 
It could make contracts, buy, sell, give and receive gifts. It 
could not inherit in the strict sense, but it could accept legacies, 

1 R. P. G. Orfali, Caphamaum ei ses mines, Paris, 1912. 
2 XLVII, i, 409 ff. ; 424 ff.—In those parts of the Hellenistic world 

where Jews had been settled for some time—in Egypt, for example— 
they naturally enjoyed privileges granted originally by the local monarchs 
which remained in force under Roman rule (Jos., Ant., xix, 5, 2 ; R.J.* 
ii, 18, 7 ; C. Apii, 4). The retention or increase of these privileges 
was the cause, or perhaps the excuse, of a formidable agitation, especially 
at Alexandria, during the entire period with wMch we are here concerned. 

8 XOTX, i, 355 ff. 
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plead in court, send deputations to lay its petitions before the 
Roman authorities, confer by decree honours, titles, distinctions 
and official marks of recognition. Finally, it could, at least, in 
religious matters, administer justice to its members.1 

Thus, as was said above, the community constituted a kind 
of miniature city, set in the midst of another and protected by it. 
In return for this protection the Jevrs made certain concessions.2 
The State did not compel them to style the Emperor a god, but 
they agreed to take oaths by his name, accommodating the 
usual formula to their own beliefs. They celebrated the festivals 
of his birth {dies natalis) and accession. They joined in the 
various commemorations of victories and occasions of public 
mourning, observing them, however, in their own way, and 
abstaining from any outward demonstration which appeared to 
them to savour of paganism. The State was satisfied with this 
degree of loyalty. They had to pray for the welfare of the 
Empire and the prosperity of the Emperor. This they did, 
just as at Jerusalem they had offered sacrifices with the same 
intent. Thus, thanks to the privileges accorded them, they were 
able, while preserving a kind of autonomy, to seem perfectly loyal 
subjects, which is, as we shall see, a fact of great importance.3 

The social condition of these settlers 4 presents a considerable 
inequality. Side by side with the fortunate wrere many who 
were far from prosperous. The synagogues were surrounded 
with beggars, of whom a large part must have been Jews. 
Indeed, there are not wanting sources which represent the Jews, 
even at Rome, as largely destitute,5 and the cheapness of so 
many of their sarcophagi confirms this impression. Neverthe¬ 
less, there are grounds for doubt, for it is not easy to understand 
how that close solidarity wffiich the ancients regarded as a dis¬ 
tinctive virtue of the Jews and wrhich formed indeed one of the 
major charges against them,6 that exclusive fraternity which 
involved them in the charge of hatred of the human race (odium 
generis kumani), and provided an excuse for the prevalent 
anti-Semitism, could ever have countenanced the hopeless 
destitution in which so many of their race were sunk. In view 
of this, it has been suggested 7 that these Jews, so despised by 

1 XLVH, ii, 153. 2 XLVXI, i, 342 ft. 
3 On Roman policy towards the Jews—usually very benevolent—see 

CCLXVH, v, 377 ff. (by V. M. Scramuzza). 
4 XLVH, ii, 291 ff. ; 305 jff. (classes); 815 (wealth); CC0XXVII, 

part 3. 
5 XLVH, ii, 319. 
6 Cicero, Pro Flacco, 28 : Quanta coneordia ! Passages are collected 

in XLVH, ii, 166, n. 3. 
7 XLVH, ii, 159. 
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Juvenal1 for instance, were really men banished from the 
synagogue, suffering the penalty of excommunication, and 
therefore merely on the fringe of the community proper. This 
is perhaps supported by the fact that within the community 
itself there existed certain societies for mutual assistance in 
which men of the same profession were banded together, so 
much so that, whenever a Jewish traveller presented himself at 
the synagogue, he was at once asked Ms trade and was then 
referred to the professional association which was responsible 
for him. Here we may indeed detect an analogy to the pagan 
colleges, and at the same time one of the most characteristic 
traits of Jewish solidarity. 

As for the maintenance of national unity, this was achieved 
in the following manner : 

(1) Jerusalem remained an object of reverence, and frequent 
pilgrimages secured contact with it on the part of the community 
living in the Diaspora. Josephus (B.J., vi, 9, 3) speaks of some 
two and a half million pilgrims, and even of three millions 
(B.J., ii, 14, 3), gathered together for the Passover in the Holy 
City, shortly before the Great Rebellion of a,d. 60. The figure 
is certainly exaggerated, but at least suggests an imposing multi¬ 
tude. Philo 2 says that thousands of Jews flocked to the Temple 
from thousands of cities. 

(2) Every Jew from the age of twenty and upwards paid an 
annual tax to the Temple. A special delegation, rigorously 
protected by Roman Law, carried this holy money (leoa ^gjj/uara) 
to Jerusalem year by year.3 

(3) All the JewTs owed submission and obedience, in theory, 
to the head of the nation in Palestine. The Roman State 
assented to this.4 The Jewish population of Babylon and Persia 
likewise acknowledged this obligation.5 

By these means, then, constant contact was maintained 
between the utmost bounds of the Jewish wTorld and its centre. 
After the destruction of Jerusalem, the link was forged once 
more in the person of the Nasi\ or Patriarch of Tiberias, the 
religious head of Israel, and by the institution of apostles 
(apostoli), or regular envoys, vflio represented Mm throughout 
the Diaspora, and acted on Ms behalf as overseers of the religious 
life, wratching over the regular observance of the ritual and 
collecting taxes, etc.6 At the time with which we are concerned 
it was the Sanhedrin winch was recognized by the Jews of the 
Dispersion as the principal symbol of their unity. 

1 Sat., iii, 13# 2 Be Spec. Xeg., i, 69. 
3 XLVII, i, 377#. 4 XLVI1, i, 391. 
5 OGLXV, 28. - 6 XLVII, i» 388# 
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IV 

Influence of the Greek Environment 

The charter .of liberty granted to the Jews under the Roman 
Empire permitted them,'at least in theory and in law, to preserve 
their religion uncontaminated by contacts with paganism. In 
fact, however, it did not protect the Jewish spirit against the 
powerful influences of the Hellenistic environment. Through 
daily contact with men possessing a higher culture than their 
own, the traditional Jewish fear of an alien culture gradually 
diminished and ultimately left no adequate defence against the 
influences of the surrounding world. 

This cardinal fact involved three principal consequences : 
(1) There grew up a Hellenized Judaism favourable to 

Greek philosophy. 
(2) As the result of this internal transformation, a spirit 

of propaganda developed among the Hellenized Jews. 
(3) A syncretism, at once intellectual and religious, gradually 

developed, resulting, after various vicissitudes, in the creation 
of sects, and fostered the establishment of a Jewish gnosis. 

The Jews who had immigrated to Greek territory found 
themselves obliged by the actual necessities of life to learn the 
language of the country, and thus came to forget their own 
tongue, so that even the Bible had to be translated into Greek 
for their benefit. Of these translations—for there were several 
of them—the most famous saw the light of day at Alexandria, 
where the Jewish community kept an annual festival in honour 
of its publication. Legend referred its compilation to the time 
of Ptolemy Philadelphus (285-246 b.c.). This monarch was 
said to have asked the High Priest at Jerusalem to assemble 
seventy-two learned elders who translated the Pentateuch in 
seventy-two days (Josephus, Ant., xii, 2, 2jgf.). Actually, 
the task was a long and laborious one, begun in all likelihood 
towards the middle of the third century and finished in the 
last third of the second century b.c., if not somewhat later. 
This translation is called the Septuagint, in reference to the 
seventy or seventy-two translators mentioned above. 

The Septuagint spread through all the Greek-speaking 
Jewish colonies, and, though far from perfect, was commonly 
regarded as inspired, and shared the respect granted to the 
original text.1 Moreover, it afforded an opportunity for inter¬ 
ested pagans to obtain information concerning Judaism, and 
exerted great influence over the whole of the religious literature 

1 Philo, Vit. Mos., ii, 6. 
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published at the beginning of the Christian era..1 The Jews, 
for their part, came into contact with Greek letters and Greek 
thought, and this placed them in a delicate position with regard 
to the Torah similar to that occupied by many educated religions 
persons today with regard to science and dogma. They, too, 
managed to convince themselves that there could not be any 
real contradiction between their knowledge and their faith, and 
sought to reconcile them. Accordingly, they laid down the 
principle that anything of merit in Greek wisdom came from 
the Bible, and they imagined that there had existed in Egypt 
a translation of it, much earlier than the Septuagint, of which 
the Greek philosophers had availed themselves. A certain 
Aristobulus gave substance to this legend by dint of anachron¬ 
isms, daring interpretations and interpolations. Once having 
taken root in Alexandria, it spread throughout the entire Jewish 
world of the Diaspora, and was later adopted in turn, by Christian 
writers.2 

Subsequently, the demand arose among the Jews for the 
application to the Bible of a form of exegesis which enjoyed 
great popularity at that period 3 and which owed its existence 
to the daring use of symbolism and allegory, producing an 
interpretation, which made it possible to harmonize the sacred 
text with Greek speculation. In a sense, the Septuagint already 
represented the application of this extraordinary method4; 
and certain of the Biblical Apocrypha, such as the Wisdom of 
Solomon, 2 Maccabees, 3 and 4 Maccabees, and the Sibylline 
Oracles, provide even better examples. Most typical of all, 
however, are the writings of Philo of Alexandria. 

This man, wrho occupies a place of his own in the history 
of Greek philosophy,5 was bom at Alexandria c. B.c. 30 and 
died there c. a.d. 54. He was the eihnarch, hence the judge 
and general administrator, of Ms community. Having studied 
with equal diligence both the Torah and the philosophy of the 
Gentiles, he felt himself sufficiently attached to both to be 
unwilling to sacrifice the one to the other. He therefore 
introduced his metaphysical ideas into the Bible, and found 
them there without difficulty. An extravagant exegesis, 
which no obstacle could deflect from its goal, established at al 

1 CCCXV, 206 ; OOOVni, 196. 
2 Michel Nicolas, £tudes sur Pkilon d'Alexandrie, RHR, v, 321. On 

Aristobulus, see LXXV, iii, 384 ff.; CCCXXGI, 861 ff.; GCCXXIV, 66 ff. 
3 CCOXI, 35 ff. 
4 CCCXIV, 61, where the Septuagint Version is described as a . . . 

material Hellenization of Jewish monotheism.” 
3 On Philo, see OCGXI; CCCXL, iii, part 5, 338 ff.; LXXV, hi, 4S7 ff.; 

542 ff. 
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costs a harmony which was indispensable to him. A few words 
mav here be devoted to it, because at a later date Christian 
teachers were to find in it an example, an encouragement and 

a model. . . 
The point of departure for this method is the following : Jb act 

must be ignored, as being merely contingent and unimportant. 
What matters is the idea which a fact expresses. This expres¬ 
sion is, however, necessarily incomplete, because true and 
absolute reality is, by its very nature, transcendental, so that 
it can only be perceived on earth as a reflection and a symbol. 
Hence, to'resolve a problem of exegesis, it is only necessary to 
discover the appropriate symbol and the idea which that symbol 
conceals. For instance, at the beginning of the book of Genesis 
there is to be found the story of Adam and Eve. At first sight, 
the philosophic meaning escapes notice, but it becomes clear the 
moment the story is seen as a symbol of the essential duality 
of human nature and of the relation between the intelligence 

and the senses. 
This method leads to a system of which the broad outlines 

may here be stated, in vievr of the Christian use of it later, 
keeping in mind also that neither the method, the tendencies 
which gave it its direction, nor the conclusions drawn from it 
were the invention of Philo. The special importance of the 
Alexandrian lies in the fact that he is the typical example of a 
spirit and a method of interpretation. 

Above the universe there is God, in Himself indefinable, and 
of whom it can only be said that he is (o wv). He is absolute 
being (to ov)9 without qualities and without attributes (cbzoiog). 
We should have no conception of him, had he not deigned.to 
reveal himself to us in the Law, w^hieh is Ms word, .and which 
has taught us that he is the supreme creator of all things. But, 
it may be asked, how could he, a being without form and limit, 
have acted upon matter whose nature is only form and limit ? 
How could he establish relations with it? Philo’s idea is that 
he could not do so directly, but had to resort to the medium of 
his ideas (logoiJ. It wras easy to identify the logoi, issuing from 
God, with the biblical bene-Elohim, or “ Sons of God,” that is, 
with the angels and demons whom we shall presently meet 
again in pagan philosophy. As a matter of fact, there is a 
certain fluidity in Philo’s thought concerning the exact relation¬ 
ship of these logoi to God. When he wished to explain the 
origin of evil, he attributed to the logoi a quality of imperfection, 
which implied that, after they had emanated from God, they 
became actually independent of him and thus able to act upon 
the world in ways not in harmony with the plan of the divine 
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perfection. But when he wished to establish a dose connexion 
between God and the finished work of creation, he represented 
the logoi as remaining with him, and as being, so to speak, 
nothing more than temporary expressions of his will. 

The source of these logoi, including them all and, as it were 
absorbing them, is the Logos itself.1 This again is not the 
invention of Philo. He had found it in the "writings of the 
stoics, or m the concepts of that syneretistic philosophy which 
gathered and combined, around the name of Plato, the essential 
dogmas of all the great Schools. Behind the Philonian con¬ 
ception we recognize at once the Platonic Theory of Ideas,2 
side by side with Stoic speculations concerning the* sperma'ikos 
logos, or “ seminal reason ” of things—the principle of universal 
causality.3 All this had to be given a Jewish colour ; the Logos 
therefore became the necessary intermediary between God rTrid 
Man,4 the great agent of God in the moral and material worlds, 
the sole form in which God revealed himself to men. It is 
through, by and in the Logos that man feels after God and 
raises himself God wards. 

The Philonian Logos presents two aspects of especial interest: 
(a) It emanates from God and in order to express this fact in 
terms of the Palestinian tendency to withdraw God from the 
world of action in order to avoid limiting and defining him, 
Philo indulges in a veritable orgy of metaphors, foreshadowing 
those employed by Christian theologians when they attempted 
to define the relationship between the natures of the Father 
and the Son.3 Many of the terms characteristic of fourth, 
century polemics are already in use here, e.g. the Logos is the 
firstborn son of God (vldg nocoroyovog), his image (eh.wv), his impress 
(XOQaxTrjo), his likeness (amixonapa), a second God (izeoog 
deog), and a replica of God {bemeoog deog, lit. “ second God ”). He 
is to be regarded as the mouthpiece and messenger of the Most 
High. 

(b) The Logos is also the Mediator between God and men, 
the High Priest and Intercessor (hext]g) for the world, and 
appears before God in this capacity. He is also Man per se, Man 
par excellence, made in the image of God (o y.ar shorn avQoamog, 
6 aoyhvTiog rov ahlov).6 Analogous ideas recur in the Christ- 
ological thought of Paul and the Paulines, and this affords the 
best possible proof of the success which they attained and of 
the interest which they possess for our own study. 

It is remarkable that Philo failed to take the step which 

1 CCCXI, 83-112; CCCXXXV ; CCCXXXVTI, 75 jf. 
2 CCCXIX, ii, 414 ff. 2 CCCXm, 267. 4 CCCXI, 9S ff. 
5 CCCXXXV 11, 92 ff. * r6 dtxLov = “ cause, form.” 

J.W.T.J. Q 
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Christian theology later succeeded in taking, viz. the identifica¬ 
tion of the Logos — or Pneuma — of God with Christ. He 
expected the Messiah—though with less impatience than the 
Palestinians—but he never connected the Messiah with the 
Lotros. Moreover, he remained undecided concerning the 
relationship of the nature of the Logos to God. Such a definition 
of the nature of the Logos as the following leaves us bewildered : 
“ It is not unbegotten (aysvvrjrog), like God, nor begotten 
(yemjTo'g), like ourselves, but stands midway between these two 
extremes ” (dPJld [lioog rwv ay.ocov).1 Here, indeed, is a language 
which Patristic Theology soon learned to speak. 

On the other hand, Philo expresses definite ideas on the 
subject of sin. In the hands of Paul and of the Christians who 
came under Alexandrian influence, they became the basis of 
the theology of repentance. The essentials are these : evil 
does not come from God, but from matter or from inferior 
powers, the imperfect logoi who work upon matter at the order 
of God.2 It is they who have introduced into matter, which is 
co-eternal with God, though formless and inert, the spirit of 
life (vovg) to bring about creation. The opening words of 
Genesis, if pressed, could bear such an interpretation, for it is 
not incompatible with the priority of matter.3 The chaos of 
Genesis is not the same as non-existence. 

Philo thinks of Man in terms of Greek dualism. He therefore 
distinguishes the soul from the body, holding that the one might 
exist without the other. Souls which are not burdened with 
the flesh fill the space between the world and God, and only 
when they come too near the earth do they, take a body, 
whereupon sin enters into them along with the imperfection of 
matter. By their own powder alone they are unable to escape 
the consequences of this fall, and it is only the grace (%a.Qtg) 
of God which permits them to perform any good deed. Accord¬ 
ingly, all their efforts must be directed towards liberation.from 
the shackles of matter, and to the recovery of their original 
purity by rising once more to their source in the Godhead. 
Thus the aim and science of life is “ the good life,55 by which is 
meant the attainment of askesis (acxrjoiq), or detachment from 
matter, leading in turn to ecstasy^ or full understanding of the 
divine, apprehended directly and by evidence (ivagyeia). “ The 

1 Quis rerum divin. haeres, 42. 
2 LXXI, v, 357 ff.; OCCXi, 250 jf. 
s Gen. i. 1—2 might actually be translated, “ When God began to create 

the heavens and earth, the earth was without form and void . . •” 

ty, v, i. 
4 OCCXI, 196-205. 
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tZ ihe »/Wfc* 

_ thiS Is. presented to us under the strange guise of a 

tno-PtvT ° iexts and philosophic dogmata, brought 
WW word b ended by Somewhat Tash dialectical methods. 
Phdo^ /.l d!; T &IVn 3 regl0n °f pure metaphvsics. Today, 
verbal dt-SeC>CaI edlfice’ reared uPon a foundation of purely 
him fl.dX?lty’ lteiAS t0 US wllolly arbitrary. But it satisfied 
him, and his methods were m keeping with the spirit of his 
environment and of his age. Moreover, this type of meta- 
physic resulted m very interesting consequences.' 

o T ■ \ ,be.£lble’ mterpreted by Philo, was far more convincing 

B^lemteUlglb e t0 the educated Pafian= than the genuine Jewish 

tb,,l1 2LiPllil0Vandi-the1lJeWS who thought like him, had divested 
emsehes of nationalism, and had come to believe that divine 

bliss is the lot of all the righteous, irrespective of race, who 
keep the Law during their earthly life. 

(3) They had also freed themselves from ritualism. Doubt¬ 
less, they did not reject the observances of the Law, but they 
gave them a much smaller place in religion, and attached far 
iess importance to them, than did the Rabbis of Palestine. 

(4) they did not reject the Messianic ideas of Palestine, but 
ey diluted them. It is true that the Sibylline Oracles are the 

expression of a very eager expectation of the Deliverer,2 but 
m their Greek literary form they represent a tendency which 
is scarcely Hellenistic, and is quite secondary in Alexandrian 
Judaism. The Philonians, having blended their Judaism with 
the fertile dualism of Greek thought,3 were more interested in 
the destiny of the soul than in the Messianic regeneration. 

In all this there are ideas, tendencies, a method and eon- 
elusions which, it must be repeated, are not peculiar to Philo. 
They became the common heritage of enlightened Jews through¬ 
out the Diaspora. They were, in course of time, to exercise a 
profound and lasting influence upon the structure of Christi¬ 
anity ; meanwhile they explain both the possibility and the 
success of Jewish propaganda. 

1 De Decal., 81. 
2 Cf. Or. Sib., iii, 6B2ff. 
3 Cf. Wisdom iii. 1-8; v. Iff.; viii. 19 ff. ; is. 15. 
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V 

Jewish Propaganda 1; its Causes 

Philo asserts s that the Bible was translated into Greek 
with the aim of propaganda, and, indeed, it is not impossible 
that this motive was present in the minds of the authors of the 
Septuagint.3 Be this as it may, however, there can be no 
doubt that Hellenistic Judaism was thoroughly imbued with 

the missionary spirit. , . 
Indeed, this was not altogether a new thing. 1 here are 

passages in the Old Testament4 which speak of “spreading 
righteousness among the nations ” and even “ among the peoples 
afar 0ff” whilst there are others which give encouragement to 
“ the stranger who cleaves unto Jahweh,” so that he shall not 
say, “ Jahweh will separate me from His people5 The 
Maccabaean leaders, John Hyrcanus, Aristobulus and Alex¬ 
ander Jannaeus, in waging their wrars, paid as much attention 
to propaganda as to conquest. For them, at least, the two 
went together.6 The Pharisees of the time of Jesus were dis¬ 
tinguished, according to Matthew xxiii. 15, by the zeal with 
which they sought proselytes. Nevertheless, it would appear 
that there were two tendencies in Israel, as regards missionary 
propaganda7: the one favoured missions to the Gentiles and 
proselytism, while the other was hostile to them. The more 
generous attitude towards proselytes was certainly not the 
more widespread, and as a rule the Palestinians regarded con¬ 
verts as Jews of second rank. In the Diaspora, however, the 
movement assumed quite a different complexion, both m the 
eyes of the Jews and of the Gentiles. 

In freeing themselves from the shacHes of a narrow nation¬ 
alism, the Jews arrived at the idea that they had received from 
God the deposit of divine truth and that it was their mission to 
propagate it. Each of them became, according to his means, 
u an agent jot monotheism and the Last Judgment. 8 They no 
longer offered to the Gentiles an exclusive and unfriendly 

i Bibliography in XLVII, i, 253, n. 10 ; LXXV, iii, 150-88 (102-2o„ 
3rd edit.); CC0XXIX, 628 ; CCLXVIX, v, n. viii, Kirsopp Lake). 

* Vita Mosis, 2. 3 aLVIL h 
* isa. xiii. 1-4; xlix. 1-6. 5 lsa* lvi* 
6 XLYH, i, 253, n. 11, where references are given. 
7 Israel L6vy, in REJ, 1905, 28 jff.; c/. CCLXV, 30, n. 1. 
8 TiTTET. v, 441.—On the evolution of the Gottes-Idee, as an instrument 

of propaganda, ef. LXXY, iii, '114: 66 The one and only God, Lord ot 
heaven and earth, cannot be the God and Father of but one peop e, 
preferring it to all others.” 
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Judaism, utterly distasteful to them, but a lofty religion and a 

1 reH^°.us. philosophy embodying an attractive syncretism whose 
artificiality and weakness were not apparent tortile men of that 
age. It can readily be imagined that this religion, in which 
were combined, under the auspices of Platonic speculation, 
the teachings of the prophets and the noblest precepts of Stoic 
morality, exercised a lively attraction upon those minds for 
whom philosophy alone was not sufficient and to whom the 
pagan cults did not afford that moral sustenance which they 
needed.55 1 The J<wrs themselves, living in daily contact with 
all classes of Gentile society, no longer seemed to them to be 
segregating themselves from the rest of mankind, or to con¬ 
stitute a teriium genus, as they seemed to do in Palestine. 

At first, the Graeco-Romans had not evinced very much 
sympathy for the Jews and their beliefs.2 To Cicero (Pro 
Flacco, 28) their religion still appeared a barbara supersiitio. 
Their customs were derided, they themselves were the theme 
of malicious gossip ; their origin was the subject of humiliating 
jests, and the origin of their rites was treated in the same way.3 
Because 44 they hung their Temple with ivy,” and because, 
according to rumour, a golden vine had been found in that 
building, it was supposed by some that they worshipped Bacchus, 
the conqueror of the East; but they weremccused of turning the 
smiling and joyous rites instituted by Liber into a sad and 
gloomy business. Their religious practices and domestic 
customs wore said to be strange and repellent. Such is the 
verdict of Tacitus at the end of one of the chapters of his 
History (v, 5) where he describes Judaism in the most scornful 
terms. Moreover, in Alexandria, where a virulent anti- 
Semitism raged, there sprang up a polemical literature full of 

' insults, calumny and varied accusations, of which Josephus 
gives us some idea in his Contra Apionem. The main charges 
of this polemic, such as the accusation that the Jews worshipped 
an ass’s head, or practised ritual murder, spread throughout the 
whole Roman world.4 

Apart from these absurdities, harmful though they must 
have been, current anti-Semitism was confined to three principal 
charges, viz. (1) that the Jews were forbidden to eat pork 5; 

" (2) that they observed the Sabbath (with which was coupled, 

1 OCOXXXYI, 91. 
2 Bibliography in LXXV, iii, 102 and n. 1 ; cf. also H. I. Bell, Juden 

und Griechen im romischen Alexandria, Leipzig, 1926. 
3 Tacitus, Hist, v, 2, 
4 LXXV, in3, 1.04# 
5 Juvenal, Sat., vi, 160 : 46 Et vetus indwlgei senibus dementia porcis ” ; 

xiv, 98 : 44 nee distare putant Humana came suiUamP 
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incidentally, the fact that they practised circumcision),1 and 
(3) that they did not use images in their worship.2 In the 
general attitude of Gentiles to Jews contempt was more marked 

than hatred. . . . 
Under such circumstances the question arises how Jewish 

propaganda could have begun and why it succeeded. Here, 
in brief, are the reasons 3 : 

(1) The propaganda of the Diaspora sought above all to 
present Judaism to the outer world in a form which would not 
repel it. Laying little stress on those customs at which the 
anti-Semites gibed, it insisted rather on Jahwistie monotheism 
and ethics, presenting Judaism as the one pure religion, a religion 
without images, or, as we should say, “ a worship in spirit and 
in truth.” Viewed in another light, it presented Judaism as 
the perfect philosophy. A Jew who borrowed the name of 
Phocvlides, and who lived towards the middle of the first century 
a.d., wrote a manual of Jewish morality for the use of pagans.4 
He confined it to the essential teachings of religion, to certain 
rules of common morality and to a small number of exceedingly 
mild observances. The endeavour of Josephus (A.nt., xx, 11 ; 
Vita, xxiii) to render Judaism acceptable as a religious philo¬ 
sophy, and that to which the whole work of Philo bears witness, 
were directed towards the same end. If Strabo (xvi, 2, 35) 
speaks with a certain sympathy of Moses, it is because the 
Jewish source upon which he draws portrayed the Lawgiver 
under the guise of a genuine Stoic philosopher. Similarly, 
Varro, who saw in imageless worship the appropriate form of 
casta religio, cites with approval the example of the Jews.5 

(2) Outside Jerusalem Judaism practised no cult in the 
strict sense of the word, but was confined entirely to a form of 
life which it imposed on its adherents. It offered itself as the 
supreme way of life, justified by the oldest book in the world, 
and expressing itself in a practical discipline of moral and holy 
living superior to anything offered by the other ancient religions, 
because no other had sought to the same extent to free mankind 
from the bondage of sin. 

(3) The religious needs of the pagan world at this period 
no longer found satisfaction in the ancient national religions, 
and they turned with an ever-growing determination to the 

1 Juvenal, Sat, xiv, 96 ff. ,s 
a Juvenal, Sat, xiv, 97 : “ Nihil praeter nubes ei caeli namen aaorant 

Pliny, Hist Nat, xiii, 4, 46 : “ Gens contumelia numinum insignisN Cf. 
Tacitus, Hist, v, 5. 

3 LXXV, iiis 107 ff. ■ # 
5 Augustine, Civ. Dei, iv, 31. 

4 CGOIX. 
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beliefs and cults of the East. This tendency proved of great 
advantage to Judaism, itself, also an Eastern religion, but 
purer and freer from a tormented ritualism and an obsolete 
mythology. 

• Actually, those who proved susceptible to the religions 
influence of Israel were not of the same type as those who 
abandoned themselves to anti-Semitism, nor of those who 
revelled in the violent emotionalism and phantasmagoria of the 
Mysteries. In the assemblies wherein the votaries of Isis or 
of the Great Phrygian Mother forgathered, a certain amount of 
imagination was required in order to attain the state of mind 
necessary for religious ecstasy; while the synagogue made no 
such demands. Nevertheless, the chances of success of its 
propaganda increased in proportion as the conviction grew 
that a single God governed the world, though worshipped 
under different names in respect of his different functions, and 
that the necessary condition of effective participation in any 
religious life was the acceptance of a moral law. 

Jewish propaganda varied in intensity in different periods. 
It probably reached its highest peak and met with its greatest 
success towards the middle of the first century a.d.1 The Great 
Rebellion, followed by the capture of Jerusalem (66-70), 
brought to Rome, and dispersed throughout the Empire, large 
numbers of Jews who might potentially have swelled the ranks 
of the missionaries. These, however, sore at heart at the mis¬ 
fortunes of Israel, and embittered by the destruction of the 
Temple, were more prone to take up an attitude of intolerant 
and exclusive opposition to the Gentiles than to assist their 
brethren in converting them. The disastrous revolts of the 
second century and the terrible repressions which followed 
conduced to the same end. The Jews, even those of the Dias¬ 
pora, withdrew into themselves, and their line of action con¬ 
tributed materially to create that bitter and uncompromising 
character which is reflected in contemporary apocalyptic writ¬ 
ings. They finally reached the point of asserting that the 
proselytes were a canker in the body of Israel, and that an 
attitude of distrust towards those who sought entry should 
rightly be maintained to the twenty-fourth generation.2 It 
should be added that the Jews already had a correct suspicion 
that their missionary efforts had been surpassed and rendered 
fruitless by those of the Christians. Nevertheless, these efforts 
were never to be given up so long as the Roman Empire endured, 
so much so that under the Christian Emperors conversion to 

1 CCCXXX¥m, 117 ; OCCXXXH, 253# 
2 Renan, l£gl. chret, 25; Duchesne, H.A., l, 215. 
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Judaism became a crime, and the Church never ceased to 
complain of the rival attraction of the synagogue. 

VI 

Methods and Success of Jewish Propaganda 

Various indeed were the methods employed by Jewish 

propaganda. T 
First there was individual influence. As soon as a Jew 

believed in the value of spreading his religion, he began working 
in his own circle. This was the method adopted by the devotees 
of Oriental cults, and later by the Christians when first they 
made their appearance in the Gentile world. 

Then there was the method of literary propaganda which 
gave rise to an extensive literature, often wearing a pagan 
mask in order the better to attract the attention of men who 
would not have opened a Jewish book.2 Differing in form, these 
writings nevertheless possessed one common feature3: they 
presented themselves either under cover of a legendary authority, 
such as that of the Sibyl,4 or else under the names of historical 
figures, such as Aristeas, an alleged official at the court of 
Ptolemy II Philadelphus,5 or Hecatseus of Abdera, the philoso¬ 
pher and historian of the time of Alexander.6 The city of 
Alexandria was the great workshop for the production of such 
works, each of which has its own definite purpose. Thus, the 
Sibylline Oracles are direct propaganda, stressing the folly of 
idolatrous cults and exalting the eternal bliss which is the 
promised reward of conversion. The others prefer indirect 
methods, seeking rather to bring honour and respect to the 
Jewish name and to the Jewish Law. This, for instance, is the 
object of Pseudo-Aristeas. Indeed, it may be said that, in a 
sense, all the Jews who wrote in Greek were apologists, and 
therefore propagandists, for Judaism. 

Lastly, there was the propaganda carried on iy the synagogues, 
which strove to interest well-disposed pagans, admitting them 
at least to their precincts, and instructing them in the truth. 

All these methods appear to have met with considerable 
success. Josephus, exaggerating as usual, writes as follows :7 
“ There is no city among the Greeks, nor any people among 

1 Commodian, Instr., i, 28,11 ff. ; i, 37, especially vv. 8 ff. Juridical 

texts in XLVII, i, 260. 
2 XLVII, i, 254 n. s LXXV, ill, 420 ff 4 LXXV, ill, 421. 
5 On the Letter of Aristeas, see LXXV, iii, 466. 
6 He was the author of a work entitled On the Jews. C/. LXXV, iii, 

461. 7 C. Ap., ii, 29 ; XLVIl, i, 276 and note ; LXXV, iii, 115 ff. 
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the barbarians, whither our custom of sabbatical rest has not 
spread, and where our fasts, our kindling of lights, and many 
of our dietary laws are mot observed.551 We may at least 
believe that these various Jewish customs wTere known and 
practised, either in their entirety, or separately, m a large 
number of cities, and that proselytes were to be found among 
all the Jewish settlements of the Grseco-Roman world.2 Un¬ 
fortunately, it is impossible to estimate their number. To 
say as Theodore Reinach does 3 that they were numerous 55 is 
not saying much. 

The Latin poets, Horace, Martial, Juvenal and Persius, 
attest the fact that there was many a non-Jew’ at Rome who 
kept the' sabbath and followed the practices, of the synagogue.4 
Tacitus bears evidence to the same effect when {Hist, v, 5) he 
censures those bad citizens wrho scorn the religion of their 
fathers and do not blush to traffic with Jews. Converts were 
actually recruited from the ranks of the aristocracy, and even 
from the imperial family, in the time of Nero, since Poppaea was 
a proselyte ; 5 and under the Flavians it seems probable that 
Flavius Clemens, first-cousin of Domitian, and his wife Flavia 
Domitilla, granddaughter of Vespasian, were among the num¬ 
ber. Judaicam vivere vitam, “ to live the Jewish life,55 was 
true of several eminent Romans at this time.6 

In the East, the success of Jewish missionary activity was 
greater still, if we may trust such information as we possess 
concerning the state of affairs at Antioch (Antioch on the Orontes 
and Antioch in Pisidia), Thessalonica, etc.7 A certain king of 
Adiabene, a state on the border of the Roman Empire and 
Parthia, became converted to Judaism along with Ms family, 
and Josephus speaks of this pious royal household with a 
certain excusable pride.8 

It must, however, be observed that there were different 
degrees of conversion. Full proselytes wrere those who accepted 
the three essential obligations of Judaism,9 viz. (a) circumcision, 

1 Tertullian, Ad Nat., i, 13 : “ Judaei enim fasti, Sdbbata ei coena 
pura ei judaici ritus lucernarum et jejunia cum azymis ei oraiiones morales 
quae utique aliena sunt a diis vestris” 

2 Seneca, in Augustine, Civ. Dei, vi, 11, quoted from a lost treatise, 

De Superstitione. 
3 COCXXIX, 629. 4 COLXT, 29 ; CCGXXVm, 12 ff. 
5 Tacitus, Ann., xiv, 6. 
6 Suetonius, Dom., 12. Cf. COOXXXIF, 227. 
7 Passages are collected in LXXY, iii, 117 ff.; cf. Acts xiii. 16, 26, 43, 

50 etc 
’ s Ant., xx, 2-4; B.J., ii, 10, 2; iv. 9, 11 ; v, 2, 2, etc. Cf. 

LXXV, iii, 119. 
9 LXXV, iii, 129 ; XLVXI, i, 274 ; CCLX7II, v, 77 ff. 
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synagogue and in the faith of Israel was a religious satisfaction 
which they could not find elsewhere. It would appear that, in 
general, the synagogues of the Diaspora gave a warm welcome 
to their proselytes and to converts of every type. Nevertheless, 
Philo in his day found reason to complain of the pride which 
held the pure Jew aloof from these newcomers. This feeling 
is, however, perfectly understandable, even apart from any 
prejudices of birth, since the growing number of proselytes 
might readily appear to threaten the purity of the Jewish 
religion and the legitimate influence of the true children of 
Abraham. 

Roman law did not categorically forbid such proselytism in 
itself,1 but it refused to accept certain of its consequences. 
For example, if a proselyte were confronted with any of the 
legal obligations from which persons of Jewish race were 
exempted, he might not avail himself of the same privilege. 
Similarly, he could not refuse to worship the Gods of the Empire 
without exposing himself to a charge of atheism. A female 
convert could always fall under an accusation of impiety in 
regard to the household gods ; under Tiberius, a certain Fulvia 
was convicted of this crime by her husband Saturninus 2; 
under Nero a woman called Pomponia Graecina was accused 
before a domestic tribunal on the same charge.3 Domitian 
roused the activity of informers against the proselytes, whom he 
ordered to sacrifice to the national gods ; if they refused, they 
were charged with atheism. These various examples lead to the 
conclusion that proselytism was always open to the charge of 
atheism; it depended on the public authorities whether they 
took action or not.4 . Nerva forbade the denunciations which 
his predecessor had encouraged.5 On the other hand, if we 
follow Spartianus, we must attribute to Hadrian a measure of 
great severity and likely to prove extremely detrimental. to 
Jewish propaganda; he is said to have forbidden circumcision 
and to have put it on the same level as castration,6 punishable 
by a severe law (Lex Cornelia de Sicariis ei Venefieis). This 
restriction, restored from others made by Antiochus Epiphanes 
(1 Macc. i. 68; 2 Macc. vi 4-11), was, it is further stated, one 

1 XLVII, i, 255 jj. 2 XLVn, i, 256, _ n. 8. 
3 Tacitus, Ann., xiii, 82 : She was accused of supershtio externa. 

There are reasons for thinking that this refers to Judaism; see Mommsen, 
Droit pdnal, ii, 278, n. 2 (in the French translation). 

4 XLVII, i,257, n. 1. 
5 Dio Cass., lxviii, 1, 2. 
6 Hist. Aug., Had., xiv, 2.. Spartianus is a somewhat inferior 

authority, and it may well be that there is .a certain degree of confusion 
.regarding persons or dates in his statement. 
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of the causes of the great revolt of Bar Cocbba.1 Be this 
mav, Antoninus Pius modified the law of Hadrian by rest 
circumcision as one of the Jewish privileges, but he eonfi 
that law by continuing the prohibition m the case ot non-J 
If a Jew performed the operation upon a proselyte, he exj 
himself to a severe punishment, viz. deportation or d 
according to social rank.3 Various penalties, such as ba 
ment, confiscation of property, or even execution, threa 
any freeman who allowed himself to be circumcised; o: 
other hand, a slave ipso facto obtained his freedom, th< 
presuming in his case that he had been subjected to constr 
At the time when the Christian hope spread among the J 
settlements of the eastern Mediterranean, the legislation 
marized above no longer existed. Nevertheless, in pc 
opinion circumcision continued to be in bad odour. 

Thus, Jewish propaganda had planted the religion of 
or, at least, its more essential ideas in the pagan world, 
does not mean merely the accession of proselytes and 
fearers, but also the spread of Jewish influence among n 
education and inquiring spirit on the one hand, and also £ 
the lower classes in a more elementary form, not unmixe< 
superstition. The idea of the Most High God (6 6edg 6 & 
and a certain respect for the Sabbatical rest found a rei 
even among those who did not become converts.5 Jewish 
and expressions came into current use, especially in the 
of magic,6 carrying with them notions and suggestions, 
means to be ignored by those who wish to understand h< 
way was paved for Christianity. 

Certainly, this influence of Israel under all its aspec 
only be regarded as a thin veneer spread over the surface 
Graeco-Roman religious world. ^ This remains true, even i 

it prepared the way for a religion which, itself issuing 
Judaism, freed itself from the defects which Gentile: 
whole had found a hindrance in Judaism. It remains fc 
inquire whether the influence of Jewish propaganda c 
last to a later date than we might at first sight be incl: 
believe, and if strange patterns were not produced fr< 
syncretistic tendencies of the time, which, in the end, 
interesting expressions, both on the Jewish and on the 
side. It has been maintained that the synagogue 
Diaspora was definitely heretical.7 If this be true 
contribution did that heretical tendency bring to the sync] 

2 Modestimis, in Dig., xlviii, 
4 XLVn, i, 

7 CC 

1 XLVn, i, 165, n. 1. 
3 Paul, Sent., - v, 22, 4. 

5 cccxxn, 2. occvm, 194. 
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And what did those pagans who merely skimmed the surface 
of Judaism do with the ideas which they borrowed from it ? 
How did they combine those ideas with their own stock of prior 
beliefs ? 'These questions are of primary importance for us, 
but the answers are unfortunately shrouded in obscurity. 



CHAPTER II 

THE JUDiEO-PAGAN SYNCRETISM 

I 
The Reciprocal Influence of Judaism and Paganism 

Primary Aspects 

THE real question is this : Could the Jews of the Diaspora 
have lived in constant contact with the foreign religions 

around them, without in some measure becoming subject to 
their influence ? To this, the example of Philo has already 
given us an answer. _ . 

Conversely, could Gentiles, consorting daily with Jews, and 
to some extent interested in their beliefs, even if they did not 
go so far as to adopt them, have succeeded in keeping those 
beliefs entirely separate from their own religious ideas ? This 
would seem, & priori, unlikely. 

It is true that stress1 is usually laid on the exclusiveness 
of the Jewish brotherhood which characterized the communities 
of the Diaspora, and also on the persistent hatred of the Jews 
towards the Gentiles. These two attitudes, no matter whence 
they came or where they were found, must have produced in the 
Israelite mistrust and hostility towards everything that came 
from without. Similarly, emphasis is commonly laid on the 
anti-Semitism of the Gentiles. All this is, no doubt, true, but 
we are not concerned with voluntary and conscious borrowings 
on either side. We can only speak in the one case of slow 
penetration by the environment, and in the other of a gradual 
contamination. To influences of this type the Jews, even those 
of Palestine, never offered appreciable resistance, even allowing 
their ritual to be affected, although ritual offers more resistance 
to such encroachments than religious emotions and impressions. 
The Prophets had often reproached their people for this very 
tendency.2 

The pagans of Asia Minor and Syria, on the other hand, 
had long been accustomed to combine myths of diverse origin, 

1 CCLXV, 81 * Ezek. viii. 14; Jer. vii. 18; xliv. 17-19. 
288 
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the process known as syncretism. It is therefore by no means 
a paradox to take for granted the existence of such reciprocal 
influences and more or less interesting combinations, even before 
we have established their existence. 

There are certain facts which immediately leap to the eye 
and confirm this first induction. 

(1) The synagogue was not only a house of prayer ; it was 
also a meeting-place for men of different minds and outlook, 
as well as a centre of instruction 1 frequented alike by Jews 
and by proselytes of different degrees. The latter did not leave 
their knowledge or their ideas at the door before entering. 
They could not live their normal customary life, unless they 
adapted the Torah and the Jewish religion in general, to their 
own mental outlook and to the demands of their own culture. 
They could not possibly keep those who had converted them 
in ignorance of this process of adaptation. 

(2) We must also take into account the question of mixed 
marriages. Unfortunately, we have no certain information 
concerning their number.2 The Law forbade them, and so, too, 
did^ orthodox tradition,3 but we know that in fact the pro¬ 
hibition was not always observed 4; moreover, quality made 
up for quantity, for these marriages were usually contracted 
among the higher orders of society. It would be, perhaps, 
more cautious to say that our sources only refer to these more 
notable instances.5 It is difficult to believe that a mixed 
marriage did not promote a constant interchange of opinions, 
beliefs and impressions between the parties concerned. 

(8) Philo, the Essenes, the Therapeutae, and the authors of 
the Alexandrian Apocrypha 6 in their several degree give proof 
of this process of permeation both among individuals and among 
groups. Along with a clear basis of apparently predominant 
Jewish doctrine, there appears among them all the influence 
of Greek philosophic thought, and even of a Helleno-Egyptian 
syncretism which had already reached a high stage of de¬ 
velopment. 

1 CCLVIII, 64. 
* CCCXXXIX, 10, says they were fairly frequent, but his statements 

are based entirely on the single passage. Acts xvi. 1, and that refers only 
to one definite case. 

3 Passages are collected in XLVII, ii, 45, n. 4. 
4 Test, of the Twelve Patriarchs, Levi xiv. 5-8, rebukes the Jews, even 

ot priestly rank, for marrying heathen women. 
5 References will be found in XLVII, ii, 45, n. 5, where it is pointed out 

that, according to Jerome (Ep.t xxxix, 1), the mother of Origen was a 
Jewess. 

6 COCX, 482, where Philo is actually regarded as the culmination of 
J udseo-Hellenistic syncretism. 
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(4) It can be shown that throughout the Orient the practice 
of keeping the Sabbath was already observed on a wide scale 
f.^nTvarietv of forms.1 This, however, may not be entirely 
SS to a mere borrowing from Judaism, but speculations con¬ 
cerning the number 7 may have had more to do withl it than 
anv recollection of the divine rest upon the seventh day.* 
Nevertheless it was Judaism which laid down the principle, 
provided an ’explanation of it, and furnished the most complete 
example of itsapplication. External influences are apparent 
In SIny cases, but contact with Jewish ideas is none the less 

Clea(5) If at present we are forced to proceed in darkness, it 
is because the literary sources which might have given us light 
no longer exist. Once, however, they did exist. In 4 Esdras 
xiv°45-6 we find a clear distinction between the canonical 
bikst of which there are twenty-four and the others, of which 
there are seventy. The former may be read by everyone, the 
latter only by the learned: v the Most High spake and 
said The first which thou hast written do thou publish, so that 
they which are worthy and they which are unworthy may read 
therein; howbeit, the seventy which are more recent do thou keep^ 
that thou mayest deliver them to such as be wise among thy pec^e. 
From this it follows that there was once a Jewish hermeneutic 
literature. That it was more recent and more abundant than 

the other need not surprise us. 
(6) Lastly, a number of magical texts have come down to 

us which show us the syncretistic process at work m a limited 
but none the less genuine form, and their mere existence proves, 
in my opinion, that there must also have been other more 
elaborate^ and complicated forms. The names Iao, Sabaoth 
Michael, Raphael and other Jewish angels are there to be 
found side by side with those of Egyptian or Greek divinities.* 
Moreover, the Jews were renowned throughout the Roman 
world for their skill in magic arts,4 and here again we may 
recognize the influence of syncretism, for this knowledge must 
have come to them principally through contact with the_ Chal¬ 
deans. “After the Jews,” says Cumont, had been initiated 
into the secret lore and practices of the Persians and the Chal¬ 
deans, they served as the indirect means by which knowledge 
of certain formula spread throughout the area of the lbs- 

persion.” 5 

x cnLVm 14—52. 2 CCLVIII, 45. 
s CGCXn, 96. Cf. Deissmann, Licht vom Osten, 2nd edit., Tubingen, 

1909, 186 ; CGLXXVI, ii> ff. 5 oqi 
4 Blau, Das altjiidische Zauberwesen, 1898. bbbAli* • 
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II 

Syncretistic Conceptions of God 

Of thftvnp3 rw ^7 ge,frally1 a?reed that a culture-mixture 
spora SS tw reaUy ,to°k place in the area of the Dia- 

XtelV comntL dUal typ6S °f Syncretlsm and com¬ 
pletely composite cults came into existence there. Epigraphic 

flSS?JfaTe*enabl!d us'though 8S yet but to cfteh 
teethe Unf *° "nderst"id a feBr examples of the former. 
AS to the latter, various monuments reveal their existence but 
give us no knowledge of them. Thus there now hS^ open to 

difT n<Iuiry aad research of scholars an entirely new field 

eXplore’ but eertainly rich in prospects.1 ’ 

slender hat mt-0™’ °rPoslhve evidence, still elusive and 

The first relates fn^railablf+uW0^r0UpS may be menti°ned. xne nrst relates to the use of the title Hypsistos, or Most Hick 

ditS tCI °f ^ DiaSP»“- *° d-igfalfptan 
gnosis d the existence of a Judaizlng 

Many of the pagan thiasoi, without adhering to the svna- 
gogue, worshipped the supreme God, the Most High, the Eternal 
the Creator Nevertheless, even if all these arep^fectly suS 

?W th i thC G°d °f the Jews’ ifc is by no means certain 
that they were always addressed to Him, for other divinities fore¬ 

st0! whom was Zeus, also bore the title of Hypsistos = and 

WeSmustln?hy bf addKSSSd by any of the titles jnsf mentioned, 
the ? fi°re; b!Ware of facile identifications, though 

the 151Shme u° ,a feW really Certain eases would warrant 
the conclusion which we seek to draw. It is not without 

nmn?CafnCT the pagans> even in cases where there is no 

Hypsists™mS’ the G°d °f tbe Jews by the title 

We get an instructive glimpse of at least one of these com¬ 
posite cults the cult of Sabazios, an ancient Thracian form of 

SnnTS iTo significant in its tendency, 
Tn“®d W,lth Sahaoth, the Kynos Sabaoth of the Septuagint5 
In the Questions of Plutarch,6 we read how one of the guests 

1 CCCXII, xx and p. 96. 

Both^tle^nH50^/*011!-- R°me) i “^TT£‘ *6 
* pppIt?P +un -are Jewish ; CCCXII, 94. 

... 
j.w.t.j. WMaest. conmv., iv, 6. 
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maintained, and claimed to be able to prove that the God of 
the Jews was none other than Dionysos Sabazios, and it is 
perhaps to this strange identification that Tacitus alludes when 
he says (Hist, v, 5) that some maintain the rites of the Jews 
to have been founded by Dionysos. On the other hand, \ alerius 
Maximus relates (i, 3, 2) that the praetor C Cornelius Hispallus 
in the consulate of M. Popilius Lena and Cn. Calpurmus, about 
139 b.c., sent backhome, hence expelled from Rome, certain Jews 
who under pretext of worshipping Sabazios-Jupiter, strove to 

corrupt the morals of the Romans (Judaeos qui Sabazi-Jovis 
cultu simulato mores Romanos inficere conati sunt, domos suas 
repetere coegit). Since the passage treats of the Jews, the 
words Sabazi-Jovis must be an error and should be Sabazios- 
Jahtveh. Furthermore, there exists in the cemetery of Praetex- 

tatus in a crypt which perhaps did not belong to it at first 
and has been added by an unskilled excavation, a celebrated 
tomb, called the tomb of Vincentius, decorated with interesting 

paintings.1 Here there is depicted a deceased woman named 
Yibia being introduced into the Fields of the Blessed by a good 
angel (angelus bonus) of Jewish origin, as the accompanying 
description shows. On the other hand, Vincentius describes 

himself as the “ servant of SabaziosHere, then, we have 
the statement of Valerius Maximus confirmed, and evidence 
that a community of Sabazios, probably of syncretistic type, 

existed in Rome.3 ... ., „ c , . 
Jewish influence, wrhich is certain m the cult oi Sabazios, 

seems probable in that of Attis and Cybele.3 We might even 
go farther and infer, for instance, from the affinity of that 
cult with the worship of Mithra, that the latter was subjected 
to the same influence.4 Such a conclusion must, however, be 
supported by documentary evidence. Those sources to which 
1 have referred, and which come from the Bosphorus, seem 
indeed to attest the existence in that region of a cult the basis 
of which was pagan, but which had been influenced by Judaism. 
No doubt, there were others syncretistic in type and diverse 
in nature, but which, at least in outward appearance, seemed 
to acknowledge the deity as Hypsistos, so much so that the 
devotees of such cults actually took, or received, the name of 
Hypsistarians, or, Hypsistanians. Traces of them were suffi¬ 
ciently discernible in the fourth and even the fifth century to 
attract the attention of Gregory of Nazianzus, Gregory of 
Nyssa, Cyril of Alexandria and even of Augustine. The latter 

calls them Caelicolae, and it is, at least, curious that the famous 

1 CCCXXVI, i, 249. 2 CCCXXXIX, 12. 
3 CCCXH, 98 ff. 4 CCCXXXIX, 13. 
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xvii?X4vwd therte™ ae^voi in Acts xiii. 50 and 

the line of Juvenal ,term recalls 

pow“ rght idle:™-: 

discussion that *° ““ ^ Under 

tliat^in' riioju htrn“ eTfidenoe t0 suPP°rt the statemeat 

^ though far from 

and whose very gaps are instrucSvI’ ^Tt ° TT °™ attentl0n> 
and runs as follows - “ Slfli R f CoIossians u. 8-10 
that maketh spoil of you throuohht ;1 ***? sAa? be anVons 
after the tradition nf .rT n hls Phllosophy and vain deceit, 

id it aM cTru l S of ^ world, 
XQiotov). J o-zoiyua xov xoa/xov xal ov xaxa 

withtle'nlssat; f* ^,SMht.so Puzzling, must be compared 
recur iafn S th Gaktiaus ^ 8~H’ where the “rudiments" 

Te itd* tfj6 TP{bZ^ * 

theirs « 

1 CCLXVII, V, 95. 
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III 

The Syncretistic Gnosis 

We know that gnosis, which is the revealed knowledge of 
the world, of life, and hence of salvation,1 is something entirely 
different from human knowledge, that is, knowledge gained by 
study and by sense-experience. It remains on an infinitely 
higher plane, since its objects are superior to those attained by 
common information. Philosophic speculation and mystic 
views may render it complex and give it an appearance of 
unfathomable metaphysical depth, but in principle it represents 
essentially the communication, by direct instruction, reserved 
for the chosen and initiated devotees, of a mystery which reason 
alone could not discover. . 

In fact, it is usually the outcome of a combination, often 
complex and obscure, of astrological ideas2 and religious desires 
expressed as positive conclusions, in short, a system divorced 
from reality. This takes the form of a dialectic which, based 
on statements incapable of proof, passes nevertheless for 
demonstration. Syncretism and gnosticism are entirely com¬ 
patible; the one nourishes the other. . . 

We know that there was a specifically Jewish gnosis, which 
drew its sustenance from the astrological and. metaphysical 
speculations of the Gentile gnosis. In the writings of Paul 
occur a number of technical terms belonging to the. vocabulary 
of gnosticism,3 such as Mystery, Gnosis, Epignosis, Pleroma, 
Archons, Initiation Perfection, Firstborn of the Cosmos, etc. 
The profusion of these proves the thorough familiarity of the 
Apostle with at least certain gnostic turns of speech, foreign 

to pure Judaism. # . 
The very teaching of the Apostle, that is to say, Paulinism 

considered as a whole, affords further proof of the existence 
of this gnosis. Clearly, Paul starts from the idea that the 
Cosmos has fallen into chaos, since according to him it is not 
only man, but the whole of nature which needs to be reconciled 

1 On the origins of Gnosticism, see CCLXXVI, i, 90-120 ; W. Kohler, 
Die Gnosis, Tubingen, 1911, 4 jflf. ; H. Holtzmann, Lehrb. d. neuiestament- 
lischen Tkeologie, 2nd edit., Tubingen, 1911, vol. i, pp. 553-61 ; S, Angus, 
The Religious Quests in the Grceco-Roman World, London, 1929, chap, xx ; 
W. Bousset, Hauptprobleme der Gnosis, Gdttingen, 1907. 

2 On the underlying influence of Babylonian astrology, cf. W. Anz, 
Zur Frage nach dem Ursprung des Gnostizismus, Leipzig, 1897 ; b* 
Minocehi, I miti babilonesi e le origini della gnosi, in Bilychnis, December, 
1914, and April, 1915. 

* OOCXXXIX, 15 jjf. 
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to God : “ For we know that the whole creation groaneth and 
travaileth in pain together until now ” (Rom. viii. 22). According 
to the Testament of Solomon,1 it is the “ rudiments ” (ozoi%sZa)> 
or astral powers which govern the world (ra Xeyojueva aror/eZa, 
ol KoayoxqdroQsg rov xocyov rovrov), and it is these “ rudiments” 
which Paul calls “ the archontes of this world.” Hence it 
is clear, first, that these “ rudiments ” were considered by 
certain Jews as gods, or, at least, as spirits worthy of worship, 
and Saul of Tarsus himself might well have shared this belief 
before his conversion : “ I beseech you, brethren, be as I am, 
for I was as ye are ” (Gal. iv. 12); secondly, that the worship 
of these u rudiments ” was connected with astrological calcula¬ 
tions of which one aspect is related to the Jewish preoccupation 
with the succession of the ages. Indeed, the two were often 
and for a long time confused with one another (“ Ye observe 
days and months and seasons and years,” Gal. iv. 10). In the 
passage of the Testament of Solomon referred to above, seven 
spirits are represented as appearing to Solomon, which are the 
“ rudiments ” or cosmic powers 2; their names are given as 
Apathe, Eris, etc. 

Paul is thus seen to be surrounded by a star-worshipping 
gnosis ; and in certain Jewish centres of the Diaspora, among 
the Galatians and Colossians, where he had lived, this gnosis 
was Jewish, that is to say, it had become blended with the 
religion of Israel. Paul seeks to oppose it, and especially to 
prove that the “ archontes of this world ” had been vanquished 
by Christ, the cosmic powers subjected to the Lord (Col. i. 18— 
20 ; 1 Cor. xv. 24-5). His method of refutation was somewhat 
confused,3 a point which we shall examine later; but its 
dominant purpose, at least, admits of no doubt; it attests not 
only the existence, but also the success and power of this 
astrological and syncretistic gnosis in certain Jewish or Judaizing 
centres of the Diaspora. Considered from this point of view 
Paulinism is an anti-gnosis ; nevertheless, it is itself permeated 
by gnosticism. 

The question now arises whether the speculations of this 
Jewish and syncretistic gnosis were confined to the birth, 
organization, government and life of the Cosmos, or whether 
they did not also concern themselves with the question of its 
salvation. Judging from Paul, I am inclined to think that the 

1 This apocryphal book is of Jewish origin, but is written in Greek, and 
is therefore a product of the Diaspora. C/. EB, i, col. 254, 14. 

2 C00XXXI, 52 : xal ra dcnqa tfficbv iv o'dgavw elcnv . . . xal mg Ssdg 
xalovfjbsQa. 

8 CCCXVIII, 115 ff. 
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latter was the case. For, if we analyse the Pauline Christology 1 
and remove from it everything peculiar to Christianity, there 
remains, it would seem, a coherent soteriology, clearly related 
to Jewish Messianism, yet something more, and constituting 
a kind of pre-Christian Christology. Hence we may ask whether 
in these Jewish gnostic circles of the Diaspora there had not 
already been a certain amount of speculation concerning the 
Messiah in which the narrow nationalistic conception of him 
current in Palestine had been transformed, and in which his 
traditional function had been spiritualized by seeing it, so to 
speak, in gnostic terms, and regarding it as his r61e to draw 
men away from the death of sin, and to guide them into the 

Kingdom of the Spirit. 
This is highly probable 2 and it bears not only, as we shall 

see on the conversion of Paul, but also on the preparation for 
and introduction of Christianity to the Graeco-Roman world. 
Moreover, various other indications confirm the supposition that 
speculations concerning a Saviour who had come, or rather who 
was to come, formed the central religious interest of the syn- 
cretistic sects in Judaism and in Judaizing gnostic centres.3^ It 
matters little that the Saviour was still represented on occasions 
as the great Conqueror who would usher in the Kingdom of 
God after having triumphed over his enemies. This was merely 
a relic of Jewish Messianism and does not invalidate the anti- 
Palestinian character of everything else. 

IV 

The Jewish Sects 

We have just spoken of sects. This demands a few words 
of explanation. In the syncretistic combinations at which we 
have glanced it was still only a question of interpretations, 
additions and arrangements, grouped more or less arbitrarily 
round a body of Jewish teaching which claimed to be orthodox 
because, in all likelihood, its daily life was still governed by the 
precepts of tlie ToTCih, The methods by which these peculiar 
medleys attained success are not so far removed from those of 
Philo as to be incomprehensible to us. But we have glimpses 
of certain groups of Judaizers who by their manner of life, as 
well as by the nature of their beliefs, seem, indeed, to set them- 

1 Bruckner, Die Enslehung d. paulin. Christologie, Strasburg, 1903, 
93#. 

2 CCCXVTH, 158 and 169. 
3 CCLVm, 100-17 ; CCCVHI, 173#. 
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selves apart from the true religion of Israel. To these we may 
give the name of sects. 

W'e may first of all mention the Essenes whose synagogue 
has been said to be the true offspring of the Diaspora.1 By this 
is meant that the Hellenism of the latter had penetrated the life 
of the former. There can, in fact, be no doubt that Essenism 
was a form of syncretism. Side by side with its attachment to 
the Law, the sincerity of which is beyond suspicion, it rested 
upon secret doctrines which occupied a large place in its inter¬ 
ests.2 We cannot say for certain whence these teachings came, 
nor even describe them exactly, but it is not too rash to suspect 
that they were influenced, at least to some extent, by those 
pseudo-Pythagorean speculations in which the pagan world was 
steeped towards the time of the birth of Jesus. The question 
has been raised whether the Essenes were conversant with the 
ideas of astrological metaphysics. It may be so, since Josephus 
speaks of them as awaiting the sunrise in an attitude of medi¬ 
tation and invocation, and as addressing prayers to it in order 
to hasten its appearance3; hence they may have regarded the 
sun as a conscious cosmic power, which is one of the basic ideas 
of the religion of the “ rudiments ” In short, the Essenes have 
been regarded as pre-Christian gnostics.4 Their monastic life 
was the life of Salvationists, that is to say, of men preoccupied 
with the problem of salvation; their repugnance to sacrifices 
suggests the Pythagorean doctrine of metempsychosis, or at 
least the idea that the fallen essence is condemned to journey 
through all the living forms of matter. All this, of course, is 
far from anything which usually passes under the name of 
Mosaism. 

Nevertheless, these Essenes were Jews whose outward con¬ 
formity to the Law was still sufficiently strict to disguise the 
peculiarities which marked the rest of their religious life. More¬ 
over, their home was Palestine, and their settlements did not 
extend far beyond its borders. 

With the Therapeutae we go a step farther.5 They too 
passed for Jews, and doubtless believed themselves so to be, 
but there was no longer anything distinctively Jewish in their 
mode of life. It was confined within the walls of monasteries 
of a kind built not far from Alexandria on the shores of Lake 
Mareotis. The men lived there apart from the women, but 

1 CCLVIII, 60 ; CCCXVII, 114-68.—On the Essenes, see supra, pp. 
172-90. 

2 Jos., Ant, xxi, 10, 6. 3 B.J., ii, 8, 5. 
4 CCLXXVI, i, 149 ff. 
5 CCCXXI, 135 and 183, n. 19 (bibliography). 
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, 4-v „i;vp cnpnt their days in spiritual meditation and philo- 
l°ntic efieSon ^plumbed the depths of Holy Scripture 

S Sder to discover its hidden and mysterious meaning. In 
other vords, they gave to the Torah a symbolical and al egoneal 
sense as did Philo, and we are not surprised to find that the 
philosopher was interested in them. It is probable that eir 
thought was also devoted to the popular subject of sociological 
metaphysics, and to gnostic ideas more or less tinged with 
Pythagorean speculations. They gatheredevery seventh day 
to7 celebrate the Sabbath, but it was a Sabbath of the learned, 
a metaphysical and mystical Sabbath wherein each enriched the 
reS with the fruits of his own solitary meditation during the 

PaSWere not the Therapeutae, then, on the borderline of 
Tudaism * Were they not really an heretical sect, a kind ot 
perfected Essenism ? They may have been, but it is impossible 
to prove it, since the description of them given m the treatise of 
Phflo whence our information is derived, namely, the Be Vita 
Contemplativa, is a purely ideal picture. It has been said above 
that in a sense, Philo was a witness to this Judaeo-pagan 
syncretism and that he was a typical representative of it, rather 
then an exceptional individual or a strikingly original person- 
alitv. His was a syncretism of the philosophic type, that is to 
say7 "a form of speculation which takes as its point of departure 
tS’study of Greek philosophy. This, however, was only one 
stream of thought, and there were others less rationalistic m 
their inspiration and far more coloured by Oriental mysticism. 

Philo himself gives us a glimpse 2 of certain effects, certain 
forms of expression, resulting from these complex and obscure 
influences. He speaks of Cainites, Ammonites, and Moabites, 
whom he regards as heretics; hence it is a question of Jewish 
syncretists. Some of these appear to have been pneumatics 
who directed their speculations towards the spirit whereas 
others were materialists who reduced them to the level of matter, 
as in the case of the Christian gnostics. These sects challenged 
the Torah, setting up Cain in opposition to Moses, and holding 
that the world and the Law were the work of a Demiurge who 
had attempted to usurp the place of the true God mtheminds 
of men. Viewed from another angle, they fell into line with 
the great stirring of interest in soteriology which seems to have 
been the religious malady of the age. They take their place 
among the enthusiasts who were awaiting the fulness of the 
times. We shall find all this again among the pagans; there 

1 Philo, Be vita contemplativa, 2. 
a eccLvm, 75. 
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is no watertight division between the Jewish and pagan currents 
of thought. 

This Judaizing pre-Christian gnosticism1 should not be 
regarded as a system, but rather as a tendency which varied in 
depth and development with different individuals and environ¬ 
ments. To some it was no more than the complement of their 
orthodox Judaism, orientating their thought in a direction 
foreign to the Torah, while to others it offered the main value, 
and Judaism did not interest them except as one element in a 
more or less complex whole. The logical result of the movement 
was the formation of sects, those closed circles the members of 
which believed that they were the possessors of absolute Truth 
and of Salvation. It is unfortunate that no precise information 
has come down to us concerning the chronology, geographical 
distribution and numbers of these sects, so that any study of 
them pursued and sustained on the basis of reliable documents 
is at present impossible. 

The question has been asked why the early Christian writers 
of the second century, such as Justin, Irenseus or Tertullian, 
whose works have been partially preserved, do not enlighten 
us concerning these sectaries, and why they did not study them 
at close quarters, as the origin and probable source of the 
Christian gnosis. The answer usually given 2 is that they were 
hypnotized by the gnostics of their time who claimed to be 
Christians and who, indeed, gave themselves out as the only 
true Christians, thus constituting a danger to the ordinary 
believer. The Christian teachers, so it is asserted, were far too 
prone to consider gnosticism as a Christian heresy, or collection 
of heresies, and it was only the later historians of heresy, e.g. 
those of the third century, such as the author of the Philo- 
sophumena, or of the fourth and fifth centuries, such as 
Epiphanius, Philastrius and Augustine, who looked beyond 
the second century and paid attention to our Judseo-gnostics. 
These writers, however, were unfavourably situated for the study 
and understanding of the earlier gnostics, and their information 
is full of confusions, obscurities and gaps which they could not 
avoid, but which are a great hindrance at the present time. The 
question, therefore, remains open and it is to be feared that it 
will long continue to remain so, if not for ever. 

The historians of heresy appeared to have been specially 
intrigued by certain sectaries whom they call Ophites, Cainites, 
and Sethites, among whom the influences of Greek thought 

1 M. Friedlander, Der vorchristliche judische Gnostizismus, Berlin, 
1898. 

2 ccLvm, 79. 
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j x have been combined with Jewish speculations, and 
Sert Oriental elements of a more obviously gnostic type. These 
^vith Oriental eiem confused with those known to 
heretics, who wer P ^ ^ the Jewish Scriptures m so far 
Philo, were only , in such a way as to destroy their 

“thoritr^According to their beliefs, the true God was not the 
authority. 5V Tinnk of Genesis, who was reduced to 

<££•££££%£££ «lT the role oi severeg view-point they attributed to the 

nmof the creator angels who had usurped the place of God. 

himself. ^ go Augustine assures us (ffaeres., viii), 

“ blaspheme against the world and 
.J T iw and denv the resurrection of the flesh. Ihe bemites 

awaited a Christ who would be of the race of Seth, the son of 
Adam or else believed that Christ was Seth himself. 

This is merely a superficial account of these vagaries, and it 
• nnt necessary to dwell on them here ; but in truth, we have 
not vet Sly dcL idea of their source ; above all we cannot date 
with anv measure of accuracy those ideas which the historians 
S hereby most often present to us as a unity, but which must 
hive undergone a process of evolution. Nevertheless, all the 
probabilities are in favour of the view that we are rea lj^ con¬ 
cerned with Judaizing and gnostic secfcs, _ anterior, at least 
their origins, to the establishment of Christianity. 

In this depressing confusion one name arrests our attention, 
that of Simon the Samaritan,* the famous Simon Magus who 

passes across the stage of primitive 
a place in the Petrine legend. In making of him the father 

: SETS? if -•SEEM? gss SST! 
Praedestinatus, largely a plagiarism from Augustine, cf. CCCXXV, 

>5! ff. (by Casey), vhere «f„. 

eaces are given to texts and literature. 
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of all the heresies ” the Christians have rendered an ill service 
both to him and to us. This notoriety has its origin in Acts 
viii. 10, where it is said that he was the great sorcerer of 
his country whose magic arts had dazzled and seduced his 
fellow-citizens. He, himself, claimed to be “ some great one ” 
(Mycov slvai xiva eavrov ysyav) and “ all gave heed to him 
from the least to the greatest, saying. This man is the dynamis 
of God, which is called Great ” (oirog icrciv y Svvayig rov 6eov 
y %aXovyby yeryaXy). At first, according to the redactor, an 
adherent of the infant Church (viii. 13), Simon ends up by 
appearing in his eyes as the first anti-Christian, after he had 
sought to buy from the Apostles the secret of their miracles. 
Nevertheless, it is possible that, behind the tendentious arrange¬ 
ment of Acts, there is a nucleus of truth. Simon claimed that 
he was the great power of God, and various items of evidence 
which we possess about him agree as to this claim. It probably 
means that he presented himself as a kind of Messiah—so much 
the phrase “ gave himself out to be some great one ” suggests 
_an envoy of God, filled with his Spirit for the execution of 
designs of which we know nothing. In relation to Christianity 
Simon is not, therefore, to be regarded as a heretic, but rather 
as a precursor and a rival. He was certainly a gnostic and 
a syncretist, who appears to have borrowed largely from Stoic 
cosmology and ontology, whilst his composite theology was 
inspired by the methods of which Philo affords us the most 
perfect example.1 Moreover, it is scarcely probable that his 
was an isolated case, for we know that there existed in Samaria 
a centre of gnostic thought, heretical in relation to pure Judaism. 
At a later date Dositheus represented variously as a disciple 
and a rival of Simon, emerged from the same strange environment 
and presented himself likewise as a kind of Messiah.2 Similarly, 
Menander, the pupil of Simon, met with some success at Antioch, 
possibly at the same time as Christianity was being established 
there.3 There is today a tendency to believe that from this 
Samaritan environment and from Simon himself there pro¬ 
ceeded various influences which seriously affected the form and 
early development of Christian thought.4 Unfortunately, this 
is easier to suspect than to prove. The statement that Simon 
was the incarnation of the “ great power of God ” in itself 
claims our attention, because it proves that the Pauline idea 

1 cclxvti, v, 160. ... 
2 Origen, C. Celsum, i, 57 ; vi, 15 ; In Ioannum, xm, 27. 
3 Justin, 1 Apol., 26 ; Irenaeus, Haer., i, 23. . 
* CCCXVIII, 74; Alfaric, Christianisme et Gnosticisme, m RH, cxlv, 

1924, 45. 
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of Incarnation was not so gge^ a novelty 

Si l ftfd ^etVg^nHf £$£ 
£ttedCt SSSMSSSm a school, but whoso 

eSS“Stl Ci dtorSd^T‘button for a moment to Pabsttne 

it is because ^ instructive examples of those gnostic 
seem to offer staking nt of £eparture fr0m 

syneretists whose and was then nourished by 

" ££££ 

A!1“‘*i we and SS 5 Simon in the capital of the Empire. 
P ifwoultUcem likely that wherever Judaism came into con- 
. ?„HtT Heifenistie or Graco-Oriental influences it allowed 
Self to be more or less penetrated by them and in turn reacted 
itselt tojem more advanced forms, and the most coherent, 

“VtlTeSt Xih such religious forms arose were disturbed 

iifSislifii 
religion which was about to emerge P testic le 
ing certain clear and simple principles, sufficiently elastic 

allow of indefinite expansion. 

* CClS^O V?Uhe^T^ the 

Se^?nTl^ThiSvr2nand 8T to ais S^ted legend, c£ Ch 
GtugSK Lalrimaute de Pierre et la venue de Pierre a Borne, Pans, 

1909, pp. 203 ff. 
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PALESTINE had long since lost her independence. Succes¬ 
sive conquerors of Syria had annexed her. As a rule, she 

had accepted her fate without much resistance, rebelling only 
when some foreign overlord, like Antiochus Epiphanes, had 
shown contempt towards Jahweh and his Law, and had 
attempted to sever the Chosen People from its God, and to 
subject them to the accursed idols of the Gentiles. 

If, amid all these tribulations, Israel still preserved its 
racial identity, and was not scattered into isolated units, this 
was due entirely to its religion—a religion which grew more 
rigid and jealous as the political fortunes of the people darkened. 
And while that people, sorely tempest-tossed, was exalting its 
God to the supreme dignity of Creator and Ruler of the Universe, 
it clung with all the greater tenacity to the hope, nay, certainty, 
that a shattering vengeance would overwhelm its oppressors. 
For it was impossible that Jahweh should belie his promises 
and allow the Gentiles to mock his sovereign power for ever. 

This comfortable hope was nurtured upon two illusions. 
The first was based on an exaggerated idea of the glories of 
Israel at the time of King David. This energetic “ unifier ” of 
the Jewish territory around Jerusalem, who had begun life as 
a simple Judsean adventurer, and thence developed into a 
soldier of fortune and large-scale bandit, ultimately to become 
the prince of his people, seemed to constitute the ideal type of 
conqueror, after Jahweh’s own heart. The restoration of his 
reign was thus tantamount, in popular thought, to the realization 
of the most glowing dreams of the future. 

The second illusion was connected with the Maccabaean 
revolt against the Seleucid monarchs. It was agreeably por¬ 
trayed as a brilliant triumph, and a complete restoration of 
Israel, accomplished by the special favour of Jahweh. 

In both cases, the reality was far more modest than they 
imagined. Nevertheless, it is not difficult to understand that 
these illusions afforded a source of permanent and effective 
encouragement for all those enthusiasts who believed that they 
had felt the stirring of the breath of Jahweh, and that they 

25a 
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acted as a ferment of revolt among the people. The conviction 
grew that Jahweh was waiting His hour, but that when it struck 
He would reveal Himself in an irresistible burst of glory. It 
was believed also that this event might be hastened by a stringent 
observance of the Torah, and in this way political interests came 
to be mingled with those of religion. 

Yet even from this point of view, it would be an exaggeration 
to regard the outlook of the Palestinians as homogeneous. Not 
all of them were equally disposed to surrender themselves to 
the dreams of nationalism. The upper classes were, in general, 
prepared to accept the foreign domination with which they 
made their peace for the sake of greater personal profit. 
Thereby they retained their influence and consolidated those 
material advantages which they had acquired by birth. Their 
fathers before them had become Grecized, and they themselves 
now became Romanized. Indeed, down to the time of the 
insurrections in the first and second centuries a.d., and especially 
during the reigns of Caligula and Claudius, the imperial court 
was frequented by Jewish princes. When it came to repressing 
the Great Rebellion, Vespasian and Titus found support in a 
strong Roman party which saw no profit in headstrong action, 
and was therefore inclined to display a disapproving and non¬ 
committal attitude. These “politicians” wTere particularly 
numerous among the ranks of the priesthood. Adventure did 
not attract them, and they set their faces from the start against 
those fiery spirits who were all too ready to both invoke the 
anger and the favour of Jahweh, to the danger of all, and 
especially of those in high places. 

Diametrically opposed to this attitude was that of the 
Zealots, who welcomed every attempt at revolution: they 
exploited the smallest opportunity and the flimsiest pretext to 
stir up the people. They magnified petty incidents and resorted 
to violence at the first excuse. In a word, they lived in a 
constant state of excitement of which their foreign masters 
were aware and which, with good reason, they dreaded. 

The mass of the people certainly did not share this chronic 
excitement of the Zealots, but in moments of crisis they were 
none the less capable of being roused by it. It may be said, 
indeed, that their chief characteristic was a propensity towards 
headstrong action. Having yielded to this impulse, they lost 
their heads and shrank from no kind of excess, so that even in 
cases where their risings had at first a good ground and a valid 
excuse, they soon committed inexcusable crimes which, in the 
eyes of their foreign masters, justified the sternest measures of 
repression. 
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So far as we can judge, the leaven of all Palestinian uprisings 
at the time of Jesus lay in the Messianic hope. Apart ^from 
the numerous enthusiasts who claimed 11 to be someone, i.e. 
attempted, whether in good faith or not, to pass themselves off 
as “ The Coming One," every petty incident between Zealots 
and Roman police seemed in the eyes of its leaders to be indeed 
the Great Beginning and an enterprise sure of Jahweh’s aid. 
For this reason, the most crushing failures never damped their 
ardour. Last time, they said, God’s hour had not struck, but 
every day brought it nearer, and who could tell whether this 
time it had not arrived ? Such was the thought, or at least the 
feeling, of all those enthusiasts who were eager for adventure. 

It was rare indeed even for the most paltry pretender to be 
unable to enlist in his cause some hundred credulous souls, and 
it only needed a glimmer of success to swell the hundreds into 
thousands. The people were not, perhaps, living at such a 
high tension as has been supposed, but the livelier elements 
among them certainly were, and their activity, ever ready 

to burst restraint, quickly spread the infection of frenzy and 
fanaticism around them, producing the rashest adventures. 
Romantic memories of the Davidic or Hasmonsean past, the 
recollection of Jahweh’s promises, prophecies drawn from con¬ 
temporary events, miracles and signs of divers kinds, all would 
serve to obliterate reason and foster hopeless enterprises. The 
Romans had good reason for adopting towards these Palestinians 

an attitude of distrust and suspicion, easily regarded by these 
chronic malcontents as in itself a provocation. It was all a 
fatal vicious circle, whose evil effects went on increasing from 
the period with which this book closes until the middle ot the 

second century a.d. ... . 
From the purely religious point of view, it is necessary to 

abandon, once for all, the time-honoured picture of the closed 
fence, cutting Israel off from its geographical neighbours and 
from the whole life of the East. We have seen that there were 
larve breaches in the fence through which influences of the most 
varied origin and nature penetrated to the heart of Jahwism. 
In order best to describe the real state of affairs, we have been 
obliged to speak of variety, mixture, and syncretism. Un¬ 
doubtedly, our first impression is one of rigorous legalism, 
meticulous observance, excessive religious scruples, and pedantic 
interpretation of the Law. The Scribe and Pharisee seem to 

dominate Jewish piety and religion. This, however, is a false 
impression, explicable by the fact that most of the documents 
preserved to us come from the hands of priests or doctors of 
the Law, and direct our attention only to the outer surface of 
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the religious life. How could a people, placed by the countless 
demands of its daily life in constant and prolonged contact 
with its neighbours to the south, the east and the north, have 
escaped their influence only in the pattern of its rehgious Me, 
when that very life was for them the all-important thing . 

In seeking to analyse and reduce that life to its basic elements, 

it is the diversity and contrasts of those elements which strike 
us most. Over against the belief and practice of priest and 
Rabbi with their rigid observance, which had for them, never¬ 
theless its emotional value, we find the warm and living religion 
of the'simple folk, born of a robust faith in the power a.nd 
righteousness of Jahweh, together with an astonishing receptive 

credulity and a surprising mass of superstitions. From this it 
is only too clear that even men reputed to be learned were not 
always proof against contamination. All the natives of Pales¬ 

tine in greater or lesser degree, took dreams seriously ; un¬ 
expected noises alarmed them; everywhere around them they 
felt the presence and activity of good and evil spirits, and 
believed that they could defend themselves by means of amulets, 
magical formulae, exorcisms and incantations. Indeed, all this 
childish and cumbrous sorcery seems to be as foreign to the 
religion of the heart as the mechanical dryness of legalism; 
and it is a cause for wonder that it should have met with such 
success in Palestine. Even the schools were not always immune 

But this is the very state of mind which was characteristic 
of the whole of the Hellenized East1 at that time, and for long 
after. We catch a glimpse of it in the environment of Apollonius 
of Tyana at the end of the first century a.d., and in the circle 
of Alexander of Abonoteichos, under Marcus Aurelius. More¬ 

over, in the light of this simple fact, we are at once able to 
understand why Judaism never succeeded in protecting itself 

effectively against the disease of syncretism, of combining 
heterogeneous beliefs ; it was caught up, by the force of circum¬ 
stances, in the great religious stream which was then flowing 
through the ancient world. Only its nationalistic character 
saved it from the danger of complete absorption. Jahwism, 
however, did at least derive from the. religions with which it 
came into contact elements which enriched it and profoundly 

transformed it. . ,. , 
The point which must always be stressed is the cardinal 

fact that in all these Palestinian regions, alongside of the 
precepts of the priest, the dogmas of the scholar, and the 
formulae of the quack, we find a true, solid, deep piety, closely 

1 CCLXXVm, i, 413, n. 3. 
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bound up with the related ideas of the power, righteousness, 
and faithfulness of Jahweh. It vitalizes both the faith of a 
member of the 'am, ha-ares in his village synagogue, and that 
of the Pharisee in the school of his Rabbi, that of the Sadducee 
in the lemple, or of the Essene in his monastic seclusion. It 
is susceptible of a variety of forms and takes on a different 
colour in different places ; everywhere it is supreme. Israel, 
as a whole, remains the one people which has both lived by its 
religion and has lived its religion. 

When we turn our attention especially to the upheavals 
which shook the nation and finally brought about its downfall, 
we recognize that it was the Messianic hope, conceived of either 
as the immediate assumption by Jahweh of the government 
of the world, or as the beneficent and blessed rule of a repre¬ 
sentative of the divine Majesty, which stirred up and sustained 
them all. In actual fact this line of thought was translated 
into action by two different forces, the one represented by the 
Pharisees and the other by the Zealots. Neither of these, 
doubtless, numbered many adherents, but both of them, the 
former by means of legalistic observance and the latter by 
means of open revolt, claimed the attention of the common 
folk and guided them, each in its own direction, according to 
circumstances, with varied success. Thus the mass of the 
population sometimes listened in quiet admiration to the 
Pharisees, and sometimes sprang to arms at the bidding of the 
Zealots, and were always ready to lend an ear to a nabi fore¬ 
telling wonders. 

The analysis which we have attempted of the overflowing 
activity of religious thought in Palestine has deceived us on 
more than one important point, above all because we have 
not always been able to distinguish and to separate from one 
another the various religious currents which crossed and mingled 
on this soil, where men and ideas from every direction met. 
Nevertheless it has at least allowed us to recognize in the 
spiritual life of Judaism a greater variety, complexity and 
elasticity—in short, a greater degree of freedom-—than was 
hitherto suspected.1 It would appear that the varied 
expressions of this culture nevertheless flowed finally into two 
main channels clearly indicated in the vast but chaotic litera¬ 
ture 2 in which we now seek them : they led, that is to say, on 
the one hand to the Talmud and on the other to the Gospel. 

But it must be understood that neither the Talmud nor the 
Gospel are the immediate products of this Palestinian environ¬ 
ment. Those New Testament writings, such as the Book of 

1 XXXIII, 78 jflT. 2 LXXXVIII, 297. 
J.W.T.J. s 
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Revelation and the so-called Epistle of James which seem 
most Jewish in appearance, did not proceed directly from it. 
Similarly, the Talmud is rather to be regarded as a monument 
witnessing to the religious vitality of Israel after the catastrophe 
which shattered and dispersed the Jewish nation in a.d. 70. 

Indeed, it is not impossible that it would never have come 
into being had not that very catastrophe rendered it necessary, 
in order to serve as a repository of all the traditions and hopes 
of Jahwism and of all the interpretations and thoughts of its 
learned men wdiich might survive that bitter experience with 
its hateful memories. In the anguish of the terrible disillusion¬ 
ment of the first and second centuries, the vital elements of 
Judaism which are contained therein were revised and deter¬ 
mined. They were brought together into an organized system 
for the sustenance, consolation and instruction of the scattered 
people. 

As for the Gospel, it was in origin the book in which a sect, 
originally issuing out of Israel, had laid down the first principles 
of its hope and faith, but it was born outside of Israel, and the 
waiters who have given us the three oldest versions of it, viz. 
the Gospel according to Mark, Matthew and Luke, and still 
more to the author and redactor of John, were already completely 
outside Judaism. Nevertheless, just as the elements which 
make up the oldest parts of the Talmud derived their origin 
from the Schools of the Scribes and the inspiration of the 
Pharisees, so the Jewish basis of the Gospel proceeds at one and 
the same time from the religion of the eanavim and from the 
piety, principles and hopes of Pharisaism. Moreover, these 
two sources alone do not exhaust the whole content of the 
complex soul and heterogeneous spirit of Israel, as it has been 
revealed to us. 

Perhaps in course of time the discordant elements which 
we have met in Palestinian Jewry might have been reconciled, 
and all the divergent tendencies co-ordinated in a single move¬ 
ment, but we cannot imagine what could have become the 
principle and actuating force of this happy harmonization. In 
the present confusion it is the Messianic hope alone which 
appears to have been sufficiently widespread and deeply rooted 
in the masses of the people to constitute such a force. It had 
within it the power, even if imperfectly realized, i.e. only on the 
human level and in the unstable form of the political emancipa¬ 
tion of the people of God, to rally round it all the Jews of 
Palestine. 

The final goal of the Messianic movement was, undoubtedly, 
the establishment of the Kingdom of God upon a regenerated 
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earth. Nevertheless, from the ways and means by which its 
foundation was visualized, the forms under which its realization 
was envisaged, and from the dreams which its expectation 
aroused and the pictures it evoked in the hope of the Jews, it 
is clear that this vision of regeneration assumed an entirely 
nationalistic expression. In one sense, it presented itself as 
the final and overwhelming victory of those who had always 
been the conquered, and it was taken for granted that its 
natural prelude would be a revolt. “ God helps those who help 
themselves ” might well have served as the war-cry of the 
Zealots. It is precisely for this reason that the message brought 
. y Jesus (if, indeed, it was such as the Synoptic Gospels represent 
it to have been), calling for the moral transformation of the 
individual and for a spirit of resignation whose only reward 
was the promise of supernatural bliss in “ the Coming Kingdom,” 
had no chance of acceptance, and was not in fact accepted, by 
the prophet’s fellow-countrymen.1 

The small band of the Nazar ene’s disciples continued in 
Jerusalem for some years after his death, in a state of arrested 
development, and only succeeded in making a very small 
number of converts. Statements to the contrary in the Acts 
of the Apostles 2 will not bear the most superficial criticism. 

On the other hand, the testimony of those whom we call 
the Apostles found more willing ears among certain Jews of the 
Dispersion whose religious duties brought them on pilgrimages 
to the Holy City. Such men, living outside Palestine, in a 
Gentile environment, no longer clung so firmly as did their 
brethren to the expectation of a warrior Messiah or the hope 
of a nationalistic revival of the Davidic Kingdom. 

There came a day, probably not long after the death of 
Jesus, when certain, of the Hellenistic Jews who had been 
converted to the Galilean hope began to vex the pure Jews of 
Jerusalem by entering the synagogues and advocating their 
faith with undue zeal. In consequence of this, they were all 
expelled from the city and scattered abroad, the greater part 
of them, no doubt, returning to their homelands. This was an 
event of cardinal importance, since the message which these 
men carried with them found on the soil of the Diaspora more 
favourable conditions of survival and of development than in 
Palestine, even among the genuine Jews whom constant inter¬ 
course with the Gentiles had broadened. Their nationalism 
had. become blunted and their Messianism, gradually con¬ 
taminated by the mixed environment of Greek thought and 
Oriental mysticism, evolved in time into a kind of uni vers alist 

1 Cf. Jesus> 281 ff. 2 Acts ii. 41, 47; iv. 4; vi. 1 and 7. 



260 CONCLUSION 

salvationism. Above all, their synagogues were surrounded 
by proselytes whose religious needs, interests and aspirations 
remained at root intensely personal, nay, individual, and who 
therefore evinced but little sympathy for the religious 64 totali¬ 
tarianism 55 of orthodox Jewry and for its painful and uncom¬ 
fortable demands. It was among these men that true Christi¬ 
anity, regarded as a religion, came to birth. 

It was probably at Antioch that 44 the brethren who called on 
the name of the Lord Jesus 55 first became a conscious entity, 
and it was in that city that they received from the pagans the 
name by which they were to be noted through the ages, viz. 
Christians, or believers in Christ. 

Behind the converts to Judaism there was the mass of 
pagans many of whom found themselves stirred by the same 
unrest as had led the Judaizers to the synagogue, and who were 
ready to be attracted to the Church. To them—and it may be 
said, through them also—the Jewish Messiah assumed the 
complexion and r61e of a Soter and rose inevitably to the status 
of absolute divinity. 

We can well understand that Jesus of Nazareth should have 
been bom in Galilee, and that the impulse behind his career 
should have been the expectation of the Messianic Kingdom; 
we can also understand that he should have drawn from the 
religion of the canavim and the piety of the Pharisees the funda¬ 
mental elements of his spiritual development, the inspiration 
of his mission, and the substance of his teaching, welding 
together these various influences and stamping them with his 
own forceful personality. Indeed, as he appears behind the 
veil wherewith early Christian imagination has shrouded him, 
he is plainly inexplicable except as the product of this environ¬ 
ment. It is, moreover, by no means impossible that there were 
other prophets of the same order, at present unknown to us, 
who arose in Palestine at the same time. If so, and if they 
really existed alongside of or in competition with the more 
warlike agitators, their obscure fate has been shrouded in 
oblivion, for lack of that apotheosis which martyrdom alone 
can earn. In any case, men of this type, to which Jesus himself 
belonged, could not possibly hope for success in Palestine. 
The prophet of Nazareth never gave voice to the sentiments 
necessary, if not to interest, then at least to attract and move 
the mass of his countrymen. It is, therefore, readily compre¬ 
hensible that they did not follow him. 

On the other hand, it is equally easy to understand how 
his personality and his utterances, when transplanted and 
adapted to the environment of the Diaspora, were found accept- 



CONCLUSION 261 
ablo there, and, by the help of certain accommodations whose 
number and consequences were limited by no insurmountable 
obstacle, they there became the centre of a powerful and 
fruitful religion. 

Developed to its logical extreme, Palestinian Judaism led 
perforce to the Great Rebellion, and hence to the downfall of 
the Jewish nation. Similarly, the spiritual evolution of the 
Judaism of the Diaspora would produce a religion, based on 
Israelitic monotheism and the ethic of the Mosaic Law, but 
based on the form and spirit of a universalist Salvationism, 
ready at all times to assimilate anything of religious vitality 
which came within its range. 

Such a religion indeed saw the light of day, and it goes 
under the name of Christianity. To the historian, it might 
possibly appear as no more than the natural consequence of 
the appearance on Palestinian soil of a Messianic prophet of 
distinctively Jewish character. In reality, however, its true 
antecedents lie on Hellenistic soil, for it was in Hellenistic Judaism 
that it found its raison d'etre, there it was born, nurtured and 
reared, and there it fulfilled its destiny. 



BIBLIOGRAPHY 

PERIODICALS, DICTIONARIES AND REPORTS 

Abhandlungen dcr Berliner Akad. der Wiss., phil.-hist 
Klasse. ABA 

Academie des Inscriptions et Belles-Lettres, comptes rendus 
cles seances . 

The American Journal of Semitic Languages and Litera- 
tziTcs A JSL 

Archiv fur Religionswissenschaft ..... 
Beihefte zur Zeitschrift fur die alttesiamentlicke Wisseri- 

schajt, Giessen, Topelmann . „ . . # BZAW 
Bulletin de correspondance hellinique \ \ ggjj 
The Cambridge Ancient History, Cambridge Univ. Press 

vol. ii, 1924.. . * OAK 
Corpus inscriptionum semiticarum . Qjg 
Diet d?ArcMologie chrdtienne et de Liturgie (Dom F. Cabrol 

and Dom H. Leclcrcq, Paris, 1903 j(JP., (the work has 
reached the CXXXIst part, and the syllable Nat) . DACL 

Diet of the Bible (J. Hastings, 5 vols., Edin., 1897-1904) DB 
Encyclopedia Biblica (Cheyne and Black, 4 vols., Lond., 
1899-1903).  . EB 

Encyclopaedia judaica, Das Judentum in Geschichte und 
Gegenwart (Klatzkin and J. Elbogen, Berlin, 9 vols. 
appeared (1934) of 15 announced) .... EJ 

Expository Times . 
I-Iandkommentar zum A. T. (Nowack), Gottingen, Yan- 

denhoeck and Rnprecht . . . . . . 
The Harvard Theological Review ..... HTR 
The Jewish Encyclopedia, New York, 1901 ff., 12 vols.*. IE 
Journal of Biblical Literature ..... JBL 
The Journal of Egyptian Archaeology, London . . JEA 
Journal of Theological Studies ..... JTg 
Keilschriftliche BMiothek ...... KB 
Kommentar zum A. T. (Sellin), Leipzig, Deichert * KAT 
Kurzer Hand-Commeniar zum A. T. (Marti), Tubingen, 
Mohr. KHO 

Kurzgefasstes exegetisches Handbuch zum A. T., Leipzig, 
Hirzel . . . KEH 

Mimoires prisentis par divers savants a VAcaddmie des 
Inscriptions et Belles-Lettres ..... MAI 

Mitt, der Vorderasiatischen Gesellschaft . . . WJAGr 
Museon ......... MUS 
Orientalistische Literaturzeiiung ..... OLZ 
JPalaestinaj ahrbuch ....... pj 

263 



264 BIBLIOGRAPHY 

Palestine Exploration Fund . . . * • * 
Real-Eneyklopaedie fur prot. Theologie und Kirche, 3rd 

edit. (Alb. Hauck, 22 vols., Leipzig, 1896-1909) 
Recherches de science religieuse . ; • * . 
Recueil de travaux relatifs a la philologie et a l archeologie 

egyptienne et asstjrienne . . • • 
Die Religion in Geschichte und Gegenwart, Tubingen, Mohr 

Revue d*Assyriologie. 
Revue Biblique, Paris, Gabalda • 
Revue des Etudes anciennes .... 
Revue des Etudes grecques. 
Revue des Etudes juives. 
Revue des Etudes semitiques 
Revue d'hisioire et de philosophic religieuses, Strasburg- 

Paris, Alcan . • 
Revue de Vhistoire des Religions .... 
Revue de theologie et de philosophic, Lausanne 
Sitzungsberichte der Preussischen Akademie der Wissen- 

schaften, pbil.-hist. Klasse .... 
Syria, Revue d'art oriental et d’archeologie, Paris, Geuthner 
Theologische Blatter, Leipzig, Hinrichs . . 
Theologische Literaturzeitung, Leipzig, Hinriehs 
Theologische Quartalschrift . 
Theologische Rundschau . 
Theologische Studien und Kritiken, Gotha, Perthes 
Theologisch Tijdschrift ..... 
Transactions of the Society for Biblical Archaeology 
Zeitschrift der Deutschen Morgenlaendischen Gesellschafk 

Leipzig, Broekhaus. ..... 
Zeitschrift des Deutschen Palastinavereins, Leipzig, 

Baedeker ....... 
Zeitschrift fur Assyriologie ..... 
Zeitschrift fur die alttestamentliche Wissenschaft, Giessen 

Topelmann . 
Zeitschrift fur wissenschaftliche Theologie (Hilgenfeld) 

PEP 

HRE 
RSR 

RTEA 
RGG 

RA 
RB 

REA 
REG 
REJ 
RES 

RHP 
RHR 
RTF 

SBA 
SY 
TB 

TLZ 
TQS 
TR 

TSK 
TT 

TSBA 

ZDMG 

ZDPV 
ZA 

ZATW 
ZWT 

■ GENERAL WORKS 

I. Benzinger, Hebraeische Archaeologie, 3rd edit., Leipzig, 
Pfeiffer, 1927. . . . _ . • *. . ; 

Philippe Berger, Histoire de V denture dans V Antiquite, 
Paris, Imprimerie nationale, 1891 . 

Alfred Bertholet, Histoire de la civilisation d?Israel, 
trans. by Jacques Marty, Paris, Payot, 1929. 

R. Sevan and Ch. Singer, The Legacy of Israel, Oxford, 
1928 . 

La sainte Bible, traduction nouvelle d’apres les meilleurs 
textes, avec introductions et notes (Bible du Centenaire), 
Paris, Soci6t6 biblique protestante de Paris, 1916 ff. 

Karl Bijdde, Geschichte der althebraeischen Literatur, 
Leipzig, Amelang, 1906 ...... 

D. Buzy, Les symboles de VAncien Testament, Paris, 
Gabalda, 1923 ....... 

I 

11 

Ill 

W 

V 

VI 

VII 



BIBLIOGRAPHY 
Antonin Causse, Les disperses d? Israel, Paris, Alcan, 1929 

A. Causse, Les “ Pauvres ” d'Israel (prophites, psalmistes, 
messianistes), Strasburg-Paris, Istra, 1922. 

Care Heinrich Cornill, Einleitung in die kanonischen 
Bucher des Alien Testaments, Tubingen, Mohr, 5th edit., 

1905 . 

Samuer Iyes Curtiss, German trans. by H. Stokes, 

Ursemitische Religion im Volksleben des heutigen Orients, 
Leipzig, Hinrichs, 1903 . 

Louis Delaporte, La Mesopotamia. Les civilisations 
babylonienne et assyrienne, Paris, Renaissance du livre, 

1923 .. 

Joseph Derenbourg, Essai sur Vhistoire et la geographic de 
la Palestine, d'apris les Talmuds et les autres sources rab- 
biniques, Paris, 1867 ...... 

Paul Dhorme, Choix de textes religieux assyro-babylo- 
niens, Paris, Lecoffre, 1907 ..... 

Bernhard Duhm, Das Buch Jesaia, Handkommentar 

zum Alten Testament, iii, 1, Gottingen, Vandenhoeck 

and Ruprecht, 1892 ...... 

B. Duiim, Die Theologie der Propheten, Bonn, 1875 

Hans Duhm, Die bosen Geister im Alten Testament, 
Tubingen, Leipzig, Mohr, 1904 . . . 

Rene Dussaud, Les origines cananeennes du sacrifice 
Israelite, Paris, Leroux, 1921 . 

R. Dussaud, Topographic historique de la Syrie antique et 
medievale, Paris, Geuthner, 1927 .... 

Otto Eissfeldt, Einleitung in das Alte Testament, 
Tubingen, Mohr, 1934 ...... 

James Frazer, The Golden Bough . 

Gaudefroy-Demombynes, Contribution a V etude du 
pelerinage de la Mekke, Paris, Geuthner, 1923 . 

Lucien Gautier, Introduction a VAncien Testament, 
2 vols., Lausanne, Bridel, 1st edit., 1906 ; 2nd, 1914 

Geiger, TJrschrift und ZJebersetzungen der Bibel, Breslau, 

1857 . 
Graetz, Histoire des Juifs, trans. by Wogue, vol. ii, 

Paris, 1884 . . . . 
George Buchanan Gray, Sacrifice in the Old Testament 

Its Theory and Practice, Oxford, Clarendon Press, 1925 

Hugo Gressmann, Altorientalische Texte und Bilder zum 
Alten Testament, 2 vols. (I Texte, II Bilder), 2nd edit., 

Berlin-Leipzig, de Gruyter, 1926 

Hugo Gressmann, Hermann Gunkel, Max Haller, 

Hans Schmidt, Willy Staerk, Paul Volz, Die 
Schriften des Alten Testaments in Auswahl ubersetzt, 
Gottingen, Vandenhoeck and Ruprecht, 1st edit., 

1910 ff.; 2nd, 1921 ff. .. 
Hermann Gunkel, Genesis, Handkommentar zum A. T., 

3rd edit., Gottingen, Vandenhoeck and Ruprecht, 1910 

Hermann Guthe, Geschichte des Volkes Israel, Tubingen, 

Mohr, 2nd edit., 1904 ; 3rd, 1914 . 

H. Guthe, Kurzes Bibelworterbuch, 1905 . 

Joseph Hal^vy, Melanges de critique et d'histoire, Paris, 

Maisonneuve, 1883 . 

XIII 

XIV 

XV 
XVI 

XVII 

XVIII 

XIX 

XX 
XXI 

XXII 

XXIII 

XXIV 

XXV 

XXVI 

XXVII 

XXVIII 

XXIX 

XXX 
XXXI 

XXXII 



266 BIBLIOGRAPHY 
R. T. Herford, Judaism in the New Testament Period, 

London, 1928. ....... 

Gustav Holscher, Die Bucher Esra und Nehemia, in 

Emil Kautzsch, Die Heilige Schrift des Alien Testa¬ 
ments,, 4th edit., Tubingen, Mohr, 1923, ii, pp. 491-562 

G. Holscher, Geschichte der israelitischen und judischen 
Religion, Giessen, Topelmann, 1922 .... 

G. Holscher, Die Profeten, Untersuchung zur Religions- 

geschichte Israels, Leipzig, Hinrichs, 1914. 

A. van Hoonacker, Les douze petits Prophetes traduits et 
commentes, fitudes bibliques, Paris, Gabalda, 1908 . 

Henri Hubert and Marcel Mauss, Essai sur la nature et 
la fonction du sacrifice, Paris, Alcan, 1899 

Paul Humbert, Recherches sur les sources egyptiennes de la 
litterature sapientiale des Hebreux, Neuchatel, Secretariat 

de PUniversit6, 1929 ...... 

Morris Jastrow jr., Aspects of Religious Belief and Prac¬ 
tice in Babylonia and Assyria (American Lectures on the 

History of Religions, 9th series, 1910), New York- 

London, Putnam, 1911 . 

Morris Jastrow jr., Die Religion Babyloniens und As- 

syriens, 2 vols., Giessen, Topelmann, 1912 

J. A. Jaussen, Coutumes des Arabes au pays de Moab, 
Paris, Gabalda, 1908 ...... 

Charles F. Jean, La litterature des Babyloniens et des 
Assy Hens, Paris, Geuthner, 1924 .... 

Charles F. Jean, Le milieu biblique avant Jesus-Christ, 
Paris, Geuthner, 1st vol., 1922 ; 2nd, 1923 

Alfred Jeremias, Das Alte Testament im Lichte des Alten 
Orients, Leipzig, Hinrichs, 1904 ; 2nd edit., 1906 ; 3rd, 

1916 ; 4th, 1930 . 

Josephus, (Euvres completes de Flavius Josephe, traduites 

en frangais sous la direction de Theodore Reinach, 

Paris, Leroux, 1900 ff. . . . . . 

Jean Juster, Les Juifs dans VEmpire remain, leur con¬ 
dition juridique, economique et sociale, 2 vols., Paris, 

Geuthner, 1914 

Emil Kautzsch, Die Heilige Schrift des Alten Testaments, 
2 vols., Tubingen, Mohr, 3rd edit., 1908 ; 4th, 1922-3 

Rudolf Kittel, Geschichte des Volkes Israel, 6th edit., 

vol. ii, 1925, Gotha ; vol. iii, 1929, Stuttgart, Kohl- 

hammer ......... 

J. A. Knudtzon, Die El-Amarna Tafeln mil Einleitung 
und Erlaeuterungen, 2 vols., Leipzig, Hinrichs, 1915. 

M. J. Lagrange, Le Judaisme avant Jesus-Christ, Paris, 

1931. 

C. F. Lehmann-Haupt, Israel, Seine Entwicklung im 
Rahmen der Weltgeschichte, Tubingen, Mohr, 1911 

Lucien Levy-Bruhl, La mentality primitive, Paris, Alcan, 

1922 . 

Mark Lidzbarski, Handbuch der nordsemitischen Epi- 
graphik, Weimar, Felber, 1898 

Adolphe Lods, L'ange de Yahwi et “ Vdme exUrieure ” 

(Wellhausen-Festschrift, pp. 263-78), Giessen, Tdpel- 

mann, 1914 ..... 

XXXIII 

XXXI? 

XXXV 

XXXVI 

XXXVII 

XXXVIII 

XXXIX 

XL 

XLI 

XLII 

XLIII 

XLI? 

XL? 

XLVI 

XLVII 

XLVIII 

XLIX 

L 

LI 

LII 

LIII 

LIV 

LV 



BIBLIOGRAPHY 
Ad. Rods, La croyance h la vie future et le culte des morts 

dans Pantiquite israilite, 2 vols., Paris, Fischbascher, 

1906 . . . . > . • . . t • 

Ad. Lods, Israel, from its Beginnings to the Middle of the 
Eighth Century. Eng. trans. by S. H. Hooke. Kegan 

Paul, London, 1932 . . . . • 

Alfred Loisy, Essai historique sur le sacrifice, Paris, 

Nourry, 1920 . 
A. Loisy, La religion d"Israel, 2nd edit., Ceffonds, 1908 ; 

3rd, Paris, Nourry, 1933. ..... 

Karl Marti, Das Buck Jesaja, Kurzer Hand-Commentar 

’ zum Alten Testament, x, Tubingen, Friburg-Leipzig, 

Mohr, 1900 . 
K. Marti, Das Dodekapropheton, Kurzer Hand-Com- 

mentar zum Alten Testament, xiii, Tubingen, Mohr, 

1904 . . . • - t # • * . * 
K. Marti, Geschichte der israelitischen Religion, 5th edit., 

Strasburg, F. Bull, 1907. 

S. Mathews, The History of the New Testament Times in 
Palestine, New York, 1910 

Johannes Meinhold, Einfuhrung in das Alte Testament, 
Giessen, Topelmann, 1919 . 

Mommsen, Histoire romaine, trans. by Cagnet and 

Toutain, vol. xi, Paris, 1889 . . • ^ . 
Sigmund Mowinckel, Psalmenstudien, 6 vols., Kristiania, 

Dybwad, 1921-4 . 
W. O. E. Oesterley and Theodore H. Robinson, 

Hebrew Religion. Its origin and development, London, 

S.P.C.K. 1930 . 
W. O. E. Oesterley and T. H. Robinson, A History of 

Israel, 2 vols., Oxford, Clarendon Press, 1932 . 

Johs. Pedersen, Israel, its Life and Culture, i-ii, London, 

Milford, 1926. . . - - * . • * 
C. Piepenbring, Histoire du Peuple d'Israel, Pans, 1898 

Ernest Renan, Histoire du Peuple d'Israel, Paris, Levy, 

1887 ff» 
Giuseppe Ricciotti, Storia d1 Israels, 2 vols., Turin, Soc. 

editrice internaz., 1932 . 
C. W. Rogers, Cuneiform Parallels to the Old Testament, 

Oxford, University Press, 1912 . . • • 

A. Schlatter, Geschichte Israels von Alexander dem 
Grossen bis Hadrian, 1906 . • • # . 

Emil Schurer, Geschichte des jiidischen Volkes im Zeitalter 
Jesu Christi, Leipzig, Hinrichs, 2nd edit., 1886-1890 ; 

3rd and 4th, 1909 . . • * . ; * * 
R. P. Schwalm, La vie privie du peuple juif a l epoque ae 

J^sus-Christ, Paris, Gabalda, 1910 . . • . . • 

Ernst Sellin, Einleitung in das Alte Testament, Leipzig, 

Quelle and Meyer, 1st edit., 1910; ^2nd, 1914. - 
B. Sellin, Geschichte des israelitisch-judischen Volkes, 1932 

E. Sellin, Das Zwolfprophetenbuch (Kommentar zum 

A. T., xii), 2nd and 3rd edns., Leipzig, Deiehert, 1929- 

1930 . , ,, , * 
S. Spinner, Herkunft, Entstehung and antike TJmwelt des 

hebraeischen Volkes, Vienna, Vernay, 1933 

267 

LVI 

LVII 

LVIXI 

LIX 

LX 

LXI 

LXII 

LXIII 

LXI? 

LX? 

LXVI 

LXVII 

LXVIII 

LXIX 
LXX 

LXXI 

LXXII 

LXXIII 

LXXIV 

LXX? 

LXXVI 

Lxxvn 
Lxxvni 

LXXIX 

LXXX 



268 BIBLIOGRAPHY 

Willy Staerk, Das assyrische Weltreich im Urteil der 
Propheten, 1908 ....... 

Bernhard Stade, Geschichte des Volkes Israel, 2 vols., 

Berlin, Gxote, 2nd edit., 1889..... 
B. Stale, Biblische Theologie des Alien Testaments, 2 vols., 

Tubingen, Mohr, 1905 . . . . . 
Edmond Stapfer, La Palestine au temps de Jesus-Christ, 

Paris, 1897 ........ 
Tiele, Kompendium der Religionsgeschichte, trans. by 

F. W. T. Weber, 3rd edit, revised by Nathan Soder- 

blom, Breslau, Biller, 1903 ..... 
Paul Volz, Der Geist Gottes und die verwandten Erschei- 

nungen im Alien Testament und im anschliessenden 
Judenium, Tiibingen, Mohr, 1910 .... 

Julius Wellhausen, Bleek’s Einleitung in die Heilige 
Schrift, IQT Theil, Einl. in das A. T., 4th edit., Berlin, 
Reimer, 1878 . 

J. Wellhausen, Israelitsche und jildische Geschichte, 
Berlin, Reimer, 2nd edit., 1895 ; 6th, 1907 ; 7th, 1914 

J. Wellhausen, Die Composition des Hexateuchs und der 
histor. Bucher des A. T., 2nd edit., Berlin, Reimer, 1889 

J. Wellhausen, Reste arabischen Heidentums gesammelt 
und erlaeurteri, 2nd edit., Berlin, Reimer, 1897 

Alexandre Westphal, Les sources du Pentateuque, 
2 vols., Paris, Fischbaeher, 1888-1892 

A. Westphal, Les prophites, 2 vols., Paris-Lausanne, 1924 
Hugo Winckler, AIttestamentliche Enter suchungen 
H. Winckler, Enter suchungen zur altorientalischen 

Geschichte, Leipzig, 1889 ...... 
Heinrich Zimmer and Hugo Winckler, Die Keilin- 

schriften und das Alte Testament, 3rd edit., Berlin, 
Reuther and Reichard, 1902 ..... 

SPECIAL WORKS 

1. The Pre-exilic Prophets and their Times 

G. Ch. Aalders, De Profeten de Ouden Verbonds, Kampen, 

Kok, 1918 ........ XCVI 
A. Allwohn, Die Ehe des Propheten Hosea in psychoanaly- 

tischer Beleuchtung, Giessen, Topelmann, 1926 . . XCVII 
Albrecht Alt, Israel und Aegypten, 1908 . . . XCVIII 
Hedwig Anneler, Zur Geschichte der Juden in Elephan¬ 

tine, Berne, 1912. XCIX 
William Frederic Bade, Der Monojahwismus des Deu- 

teronomiums, ZATW, 25 (1910), pp. 81-90 . . C 
Walter Baumgartner, Ein Kapitel vom kebraeischen 

Erzaehlungsstil, Eucharisterion, Gunkel-Festschrift . 01 
A. Bentzen, Die josianische Reform, Copenhagen, 1926 011 
L. E. Binns, The Book of the Prophet Jeremiah (Westmin¬ 

ster Commentary), London, 1919 . . . CIII 
Rudde-Festschrift, BZAW, 34 (1920), Giessen, Topel¬ 

mann . . . . . . . . . CIV 

LXXXI 

1XXXII 

LXXXIII 

lxxxiv 

LXXXV 

LXXXVI 

LXXXVII 

LXXXVIH 

LXXXIX 

XO 

X01 
XOII 

XOIil 

XCIV 

xov 



BIBLIOGRAPHY 

Karl Budde, Auf dem Wege zum Monotheismus, Rektor- 

atsiede, Marburger akademische Reden, Marburg, 

Elwert, 1916. 

Wallis Budge, Egyptian Hieratic Papyri, British Mu¬ 

seum, 2nd series, 1928 ...... 

Antonin Causse, Les prophetes conire la civilisation 
(Christian social), Alen^on-Cahors, Coueslant, 1918 . 

A. Causse, Les plus vieux chants de la Bible, Paris, Alcan, 

1926 . 

Ci-iaine, Introduction a la lecture des prophetes, Paris, 

Gabalda, 1932 ....... 

Stanley Arthur Cook, The Religion of Ancient Palestine 
in the second millennium B.C. in the Light of Archaeology 
and the Inscriptions, London, Constable, 1908 . 

J. Cullen, The Book of the Covenant in Moab, Glasgow, 1908 

Rene Dussaud, Observations en faveur de Vauthenticity de 
la letire adressee par Sennacherib a lUzechias et rapportee 
dans II Rois xix, 10-13 (Isale xxxvii. 10-13). Actes 

du Congres international d’Histoire des Religions tenu a 

Paris en octobre 1923, Paris, Champion, 1925, vol. ii, 

pp. 5-6 ......... 

Otto Eissfeldt, Die Bucher der Konige, in Emil 

Kautzsch, Die Heilige Schrift des A. T., 4th edit., 

Tubingen, Mohr, 1923, i, 492-585 .... 

Adolf Erman, Eine dgyptische Quelle der Spruche Salom 
Sitzungsberichte der Preussischen Akademie der Wissen- 

schaften, P. H. KL, 1924, xv-xvi, 86jff. . 

C. J. Gadd, The Fall of Nineveh, the newly discovered Baby¬ 
lonian Chronicle, no. 21901 in the British Museum, 

London, Brit. Mus., 1923 ..... 

Alan Gardiner, Admonitions of an Egyptian Sage, Leip¬ 

zig, 1909 ........ 

Gotzel, Ilizkia und Sanherib, B. Z., 1908, pp. 133 jff.. 

Grenfell and Hunt, The Ilibeh Papyri, i, 1906 

Hugo Gressmann, Die neugefundene Lehre des Amenem- 
ope und die vorexilische Spruchdichtung Israels, ZATW, 

42 (N. F. 1), 1924, pp. 272-296 ^ . 

F. L. Griffith, Catalogue of the Demotic Papyri in the John 
Rylands Library, Manchester, 1909 .... 

Johannes Hempel, Die Schichten des Deuteronomiums, 
Leipzig, 1914 ..... 

H. W. ILerzberg, Prophet und Gott, Giitersloh, Bertels¬ 

mann, 1928 ........ 

FI. Y. Hilpreciit, Explorations in Bible Lands . 

Gustav Holscher, Das Buch der Konige, seine Quelle 
und seine Redaktion, Eucharisterion, pp. 158-213, 

Gottingen, 1923 ....... 

G. Holscher, Komposition und Hr sprung des Deutero¬ 
nomiums, ZATW, 40 (1922), pp. 161-255. 

F. Horst, Die Anfdnge des Propheten Jeremias, ZATW, 41 

(1923), 94 jff. . . . ... 

F. Horst, Die Kultusreform des Kbnigs Josias, ZDMG, 77 

(1923), 220-38 .... . - ^ - 

L. P. Horst, Kextase chez les PropMtes d* Israel d'apres les 
travaux de Holscher et Gunkel, RHP, 1922, pp. 337-48 

269 

GY 

GYI 

GYII 

CVIII 

CIX 

cx 
CXI 

CXII 

exin 

CXIY 

GXV 

CXYI 
CXVII 

CXVIII 

CXIX 

cxx 

CXXI 

CXXII 
CXXIII 

CXXXV 

cxxv 

CXXYI 

CXXYII 

CXXYIII 



CXXIX 

270 BIBLIOGRAPHY 

Frederic Hrozny, Code hitiite provenant de VAsie Mineure 
(vers 2350 avant J. C.), Paris, Geuthner, 1922 

Paul Humbert, Essai d? analyse de Nahoum, 1, 2-2, 3 (ex¬ 

trait de ZATW, 1926), Giessen, Topelmann 

P. Humbert, Un heraut de la justice : Amos (inaugural 

lecture), Lausanne, La Concorde, 1917 

P. Humbert, La logique de la perspective nomade chez 
Osee et Vunite d'Osee 2, 4-22 (Vom Alten Testament, 

Karl Marti . . . gewidmet, Giessen, Topelmann, 1925, 

pp. 158-66) . 

P. Humbert, Le probleme du livre de Nahoum, RHP, 12 

(1982), pp. 1-15 . . . 

P. Humbert, Quelques aspects de la religion d'Amos (RTF, 

Ixxiii, 1929), 1930 . 

P. Humbert, La vision de Nahoum 2, 4-11 (extrait de 

Archiv fur Orientforschung, Bd v, Heft i, 1928) 

W. Jacobi, Die Extase der alttestamentlichen Propheten 
(Grenzffagen des Nerven- und Seelenlebens), Munich, 

Bexgmann, 1923 ....... 

Johns, Assyrian Deeds ...... 

H. Junker, Prophet und Seher in Israel, Treves, Paulinus, 

1927 . 

R. H. Kennett, The Date of Deuteronomy, JTS, 1906, 481- 

500 . 

R. H. Kennett, Deuteronomy and the Decalogue, Cam¬ 

bridge, 1920 ........ 

Rudolf Kittel, Die Bucher der Konige, Handkommentar 

zum A. T., i, 5, Gottingen, Vandenhoeck and Ruprecht, 

1900 .... . 

August Klostermann, Der Pentateuch, neue Folge, Leip¬ 

zig, Deichert, 1907....... 

Abraham Kuenen, De Propheten en de prophetic ouder 
Israel, 2 vols., 1875 ...... 

Stephen Langdon, Die neubabylonischen Konigsin- 
schriften, 1912 

Julius Lewy, Forschungen zur Geschichie Vorderasiens 
(MVAG, 1924, 2), Leipzig, Hinrichs, 1925 

Joh. Lindblom, Hosea literarisch untersucht, Helsingfors, 

1927 . . 

J. Lindblom, Die literarische Gattung der prophetischen 
Liter aim, Upsala, 1924 ...... 

J. Lindblom, Micha literarische untersucht, Abo, 1929. 

Adolphe Lods, La divinisation du roi dans VOrient 
mediterranien et ses repercussions dans Vancien Israel, 
2e congres national des sciences historiques, Alger, 

1932, pp. 261-75 .... 

Ad. Lods, “ Ditang supirieur ” et Vapprovisionnement en 
eau de la Jerusalem antique. 5e Congres int. d’Archeo- 

logie (Alger, 1930), Alger, 1933, pp. 183-204 . 

Max Lohr, Das Deuteronomium, Berlin, 1925 

Luckenbill, Ancient Records of Assyria and Babylonia. 

Luckenbill, Annals of Sen., 1924 .... 

Johannes Meinhold, Die Jesaiaerzahlungen, 1898 

Adalbert Merx, Die Bucher Moses und Josua, Rel.- 

gesch. Volksbiicher, Tubingen, Mohr, 1907 

cxxx 

CXXXI 

CXXXII 

0XXX1II 

exxxrv 

oxxxv 

CXXXVi 
OXXXVII 

CXXXVI1I 

CXXXIX 

OXL 

OXLI 

OXLIX 

CXLII1 

CXLIV 

CXLV 

CXLVI 

CXLVII 
cxLvm 

CXL1X 

CL 
CLI 

CLII 
CL1II 
OLIV 

CLV 



BIBLIOGRAPHY 
Sigmund Mowinckel, Die Chronologie der israelitischen 

und judischen Konige, Leyden, Brill, 1982 
S. Mowinckel, Le Dbcalogue, Paris, Alean, 1927. 
Nagel, Der Zug des Sanherib, 1902 .... 
ISdouard Naville, La ddcouverie de la loL Une inter¬ 

pretation egyptienne dun lime biblique (extrait des 
Memoires de FAcad. des Inscriptions et Belles-Lettres, 
vol. xxxviii, 2), Paris, Imp. Nat., 1910 . 

E. Naville, Le Deuteronome, un livre mosaique, Fontenay- 
sous-Bois, 1924 ....... 

T. Oestreicher, Das deuteronomische Grundgeseiz, 
Gutersloh, Bertelsmann, 1923 . . . . 

Oee, Le probleme de VAncien Testament, Geneva, 1908. 
Otto Procksch, Jesaia I ubersezt und erkldrt (Kom- 

mentar zuni A. T. von Ernst Selim, ix), Leipzig, 
Deiehert, 1930 ....... 

A. F. Puukko, Das Deuteronomium, Beitrage zur Wiss. 
vom A. T. (Kittel), 5, Leipzig-Stuttgart, 1910 . 

George A. Reisner, Decent Discoveries in Ethiopia, The 
Harvard Theological Review, xiii (1920), 23-44 . 

G. L. Robinson, art. Deuteronomy in International Stand- 
dard Bible Encyclopedia, 1915 ..... 

Theodore H. Robinson, Baal in Hellas, Classical Quar¬ 
terly, 1917. 

T. H. Robinson, The Ecstatic Elements in Hebrew Pro¬ 
phecy, Expositor, 1921, pp. 217 ff. .... 

T. H. Robinson, Prophecy and the Prophets in Ancient 
Israel, London, Duckworth, 1923 .... 

H. Wheeler Robinson, Prophetic Symbolism (Old Testa¬ 
ment Essays), London, Griffin, 1927, pp. 1-17 . 

R. W. Rogers, Sennacherib and Judah (Studien zur Semi- 
tischen Philologie und Religionsgeschichte, pp. 319-28) 

Hans Schmidt, Das deuteronomische Problem, Theo- 
logische Blatter, 37 (1927), pp. 40-8 

H. Schmidt, Geschichte Judas unter Konig Josia, Schriften 
des A. T. in Auswahl, 2nd edit., ii, 2, pp. 177-202, 
Gottingen, 1923 ....... 

H. Schmidt, Die Herkunft des Propheten Amos, BZAW, 
34 (1920), pp. 158-71. 

Kurt Setiie, Die Aechtung feindlicher Fiirsten Vbiker und 
Dinge auf altagyptischen Tongefassscherben des mittleren 
Reiches (Abhandlungen der preuss. Akad der Wiss., 
1926, ph.-hist. Klasse, no. 5), Berlin, 1926 

Arthur Robert Siebens, Vorigine du code deutiro- 
nomique, Paris, Leroux, 1929 ..... 

J. Skinner, Prophecy and Religion, 2nd edit., Cambridge 
University Press, 1926 ...... 

Sidney Smith, Bab. Hist. Texts, 1924 
W. Spiegelberg, Zur Datierung des Deuteronomiums, 

OLZ, 26 (1923), 481-2 . 
C. Steuernagel, Das Deuteronomium und Josua, Hand- 

kommentar zum A. T., Gottingen, Vandenhoeek and 
Ruprecht, 1898, 2nd edit., 1923 . 

C. Steuernagel, Die Entstehung des deut. Gesetzes, Halle, 
2nd edit., 1901. 

271 

01VI 
CLVII 

CLVHI 

CLIX 

CLX 

C1XI 
CLXII 

€1X111 

C1XI7 

C1XV 

C1XVI 

CLXVII 

CLXvni 

C1XIX 

C1XX 

01XX1 

CLXXII 

0LXXI11 

CLXXIF 

€LXXV 

C1XXVI 

C1XXVII 
CLXXVIII 

C1XXIX 

01XXX 

CLXXXI 



CLXXX11 
CLXXXIIJ 

272 BIBLIOGRAPHY 

Vater, Commeniar uber d. Pentateuch, 1805 

Vatke, Die biblische Theologie, 1835 .... 

Paul Volz, Der Prophet Jeremia (KAT), Leipzig, Deieliert, 

2nd edit., 1928 . . . . . . CLXXXIV 

A. C. Welch, The Code of Deuteronomy, London, 1924. CLXXXV 

A. C. Welch, Jeremiah ...... OLXXXVI 

W. M. L. De Wette, Dissertatio critico-exegeiica, Jena, 

1805 .CLXXXV11 

Harold Wiener, Das Haupiproblem des Deuteronomiums, 
Giitersloh, Bertelsmann, 1924 ..... CLXXXVIII 

H. Wiener, The Altars of the Old Testament, Leipzig, Hin- 

richs, 1927 .CLXXXIX 

Wilke, Das Skythenproblem im Jeremiabuch (Alttesta- 

mentlielie Studien fur Rudolf Kittel, - pp. 222-54) . CXC 

Wilke, Jesaia und Assur, 1905 ..... CXCI 

Hugo Winckler, Die Keilschrifttexte Sargons, 1889 . CXCII 

2. Early Judaism 

H. I. Bell, Jews and Christians in Egypt, Brit. Mus., 

1924    OXCIII 

Alfred Bertholet, Das Buch Hesekiel, Kurzer Hand- 

Commantar zum A. T., xii, Friburg-Leipzig-Tiibingen, 

Mohr, 1897    . CXCIV 

A. Bertholet, Die Bucher Esra und Nehemia, Kurzer 

Hand-Commentar zum A. T., xix, Tubingen, Leipzig, 

Mohr, 1902 ........ CXCV 

Antonin Causse, Israel et la vision de VHumanite, Stras- 

burg-Paris, Istra, 1924 ...... CX0V1 

Paul Dhorme, Le livre de Job (fCtudes bibliques), Paris, 

Gabalda, 1926   CX0VI1 

August Dillmann, Die Bucher Exodus und Leviticus, 
Kurzgefasstes exegetisches Handbuch, xii, Leipzig, 

Hirzel, 3rd edit., 1897 ...... 0XCV1II 

Bernhard Duhm, Die Psalmen, Kurzer Hand-Com- 

mentar zum A. T., xiv, Friburg-Leipzig-Tiibingen, 

Mohr, 1899 . . . . . . . CXCIX 

Gadd and Lyrain, Ur Excavations, Royal Inscriptions, 
1928 ., . . €0 

Lucien Gautier, La mission du prophete lUzechiel, 1891 COI 

Hermann Gunkel, Ausgewdhlte Psalmen, 4th edit., 1917 CCII 

H. Gunkel, Die Psalmen, Handkommentar zum A. T., 

Gottingen, Vandenhoeck and Ruprecht, 4th edit., 1926, 

ii, 2 . . .. 0CII1 

O. E. Hagen, Keilschrifturkunden zur Geschichte des Konigs 
Kyrus, 1891 . . ...... CCIV 

J. Hermann, Ezechielstudien, Beitrage zur Wissensehaft 

vom AltenTestament (Kittel), 2, Leipzig-Stuttgart, 1908 COV 

J. Hermann, Ezechiel, Kommentar zum A. T. (Sellin), 

Leipzig, Deiehert, 1924 . ..... CCVI 

Hilprecht and Clay, Bab. Exped., vols. ix, x, 1898, 1904, 

1912. ccvn 
Gustav Holscher, Hesekiel, der Dichter und das Buch, 

1924   CCV11I 

Clement Huart, La Perse antique et la civilisation 
iranienne, Renaissance du livre, 1925 . . C01X 



273 BIBLIOGRAPHY 
Morris Jastrow jr., The Book of Job, Its Origin, Growth 

and Interpretation, Philadelphia and London, Lippin- 
cott, 1920   OCX 

Pierre Jouguet, LHmpirialisme macMonien et Phellenisa- 
iion de VOrient, Paris, Renaissance du livre, 1926 . CCXI 

Karl Kautzsch, Das sogenannie Volksbuch von Hiob, 1906 CCXII 
King and Thompson, The Sculptures and Inscription of 

Darius the Great on the Rock of Behistun in Persia, 
^London, British Museum, 1907, pp. xxxvi-xxxviii . CCXIEI 

Klostermann, Ezechiel. Ein Beitrag zur besseren Wurdi- 
gung seiner Person und Schrift, TSK, 1 (1877), 391-439 COXIF 

Richard Kraetzschmar, Das Buck Ezechiel, Handkom- 
mentar zum A. T., in, 3,1, Gottingen, Yandenhoeck and 
Ruprecht, 1900 .    COXV 

Lachmann, Das Buch Habakkuh. Eine textkritische Siudie, 
Aussig, 1932.. . C0XY1 

Adolphe Lods, Recherches recentes sur le livre de Job, 
RHP, 1934, pp. 501-33 . CCXVII 

Ad. Lods, Elements anciens et Elements modernes dans le 
rituel du sacrifice isradite (RHP, 1928, pp. 399-411), 
Paris-Strasburg.CCXVIII 

Ad. Lods, L?EccMsiaste et la philosophic grecque, Paris, 
Jouve, 1890 . CCX1X 

Ad. Lods, Les dicouvertes d'Elephantine et VAncien Testa¬ 
ment, Revue Chretienne, Montb&iard, 1910 . '. CCXX 

Ad. Lods, Le monothiisme isradite a-t-il eu des precurseurs 
parmi les u sages ” de Vancien Orient ? RHP, 1934, 
pp. 198-205 . ^. CCXXI 

William Lods, Les Juifs en Egypte d Vipoque ptotemaique 
et romaine d'apres les textes papyrologiques et epi- 
graphiques (these in6dite de la Fac. de TMol. prot. de 
Paris), 1925 .COXXII 

Alfred Loisy, La consolation d'Israel, 1927 . . 0CXXI1I 
A. Loisy, Les mythes babyloniens et les premiers chapitres de 

la Genise, Paris, Picard, 1901 .... CCXXIY 
Jacques Marty, Les chapitres 56-66 du livre d'Esaie, 

Nancy, Berger-Levrault, 1924 ..... CCXXV 
John A. Maynard, The Birth of Judaism, a Study of 

Hebrew Religion during the Exile, London, Luzac, 1928 CCXXVI 
Eduard Meyer, Die Entstehung des Judentums, eine his- 

torische ZJntersuchung, Halle, Niemeyer, 1896 „ . CJCXXVH 
E. Meyer, Der Papyrusfund von Elephantine, Leipzig, 

Hinrichs, 1912.CCXXVI11 
Aldo Neppi Modona, La vita pubblica e privata degli Ebrei 

in Egitto nelV eta ellenistica e romana, Aegyptus, ii (1921), 
pp. 253-75 ; iii. (1922), pp. 19-43 .... CCXX1X 

Sigmund Mowinckel, Statholderen Nehemia, 1916. Ezra 
den Skriftloerde, 1916. CCXXX 

Firmin Nicolardot, La composition du livre d'Habacuc 
(these de la Fac. des Lettres de Paris), Paris, Fisch- 
baeher, 1908 .CCXXXI 

G. Pinches, Journal of the Victoria Inst., 1896, pp. 8 ff. CCXXXII 
E. H. Plumptre, Ecclesiastes, Cambridge, 1881 . . CCXXXII! 
E. Podechard, VEccUsiaste, fitudes Bibliques, Paris, 

Gabalda, 1912.CCXXXI? 
J.W.T.J. T 



274 BIBLIOGRAPHY 
Rost, AItorientalische Studien, f. R. Meissner * . * CCXXXV 
J. W. Rothstein, Die Nachtgesichte des Sacharja, Reitrage 

znr Wissenschaft vom A. T. (R. Rittel), 8, Leipzig, 
Hinrichs . CCXXXVI 

Eduard Sachau, ABA vom Jahre 1907, Berlin, 1908 . CCXXXVII 
E. Sachau, Ein altaramaischer Papyrus aus der Zeit des 

dgyptischen Konigs Amyrtaeus, Florilegium Melchior de 
Vogue, 1909 .• CCXXXVTH 

E. Sachau, Aramaische Papyrus und Ostraka aus einer 
jiidischen Militarkolonie zu Elephantine, Leipzig, 1911 CCXXXIX 

Sayce and Cowley, Aramaic Papyri discovered at Assouan, 
London, Morning, 1906 . . . • * . * CCXL 

H. H. Schaeder, lEzra der Schreiber, Reitrage zur hist. 
TfaeoL, 1980.. « • CCXL! 

Hans Schmidt, Das Gebet der Angeklagten im Alien Testa¬ 
ment. Old Testament Essays, London, Griffin, 1927, 
pp. 148-55 .. COXLJI 

H. Schmidt, Das Gebet der Angeklagten im A. T., BZAW, 
49 (1928), Giessen, Topelmann .... CCXLIII 

Rudolf Smend, Der Prophet Ezechiel, Kurzgefasstes 
exegetisches Handbuch, viii, 2nd edit., Leipzig, Hirzel, 
1880 . . . . . ... • CCXLIF 

Sidney Smith, Babylonian Historical Texts relating to the 
Capture and Downfall of Babylon, London, 1924 . CCXLV 

W. Staerk, Die jiidisch-aramdischen Papyri von Assuan, 
sprachlich undsachlich erkldrt, Bonn, Marcus Weber, 1907 CCXLVI 

Charles C. Torrey, The Composition and Historical Value 
of Ezra-Neh., 1896 . CCXLVII 

Tir. Tyler, Ecclesiastes, London, 1874 . . . CCXLVIII 
Paul Volz, Jesaia II (KAT), Leipzig, Deichert, 1932 , CCXLIX 

WORKS RELATING TO THE SECOND VOLUME 

Late Judaism 

A. PALESTINIAN JUDAISM 

I. General Works 

Abrahams (I.), Studies in Pharisaism and the Gospels, 
Cambridge, 1917 and 1924, 2 vols. . . . CCL 

Bertholet (A.), Apokryphen und Pseudepigraphen, in 
Geschichte der Alihebraischen Literatur of K. Budde, 

Leipzig, 1906 ........ CCLI 
Bertholet (A.), Die Jiidische Religion von der Zeit Ezras 

bis zum Zeitalter Christi (vol. ii of Biblische Theologie des 
Alien Testaments by Stade), Tubingen, 1911 . . CCLI1 

Bousset (W.), Die Religion des Judentums in neutestament- 
lichen Zeitalter, 3rd edit, revised and edited by Gress- 

mann, Tubingen, 1926 ...... CCLIII 
Charles (R. H.), The Apocrypha and Pseudepigrapha of 

the Old Testament, Oxford, 1913, 2 vols. . . . CCLIV 
Dewick (E. C.), Primitive Christian Eschatology, Cam¬ 

bridge, 1913 . . . . . . . CCLV 
Dussaud (R.), Introduction a Vhistoire des religions, Paris, 

1914 . , . . CCLVI 



BIBLIOGRAPHY 
Feine (P.), Theologie des N. T., Leipzig, 4th edit., 1912 
Frieblaender, Synagoge und Kirche in ihren Anfangen, 

Berlin, 1908 . 

Gressmann (H.), Der Messias, Gottingen, 1929 
Gressmann (H.), Der ZJrsprung der israelitisch-jiidischen 

^ Eschatologie, Gottingen, 1906 . 
Gunkel (H.), Zum religionsgeschichtlichen Verstandnis des 

N. T.2, Gottingen, 1910 ...... 
Herforb (R. T.), Pharisaism, its Aim and Method, Lon¬ 

don, 1912. 

Herford (R. T.), Les Pharisiens, Paris, 1928 
Herford (R. T.), Pirke Aboth. Introduction, Translation 

and Commentary, New York, 1925 .... 
Hoennicke (G.), Das Judenchristentum im ersten und 

zweiten Jahrhundert, Berlin, 1908 1 . 
Holtzmann (H.), Lehrbuch der neutestamentL Theologie2, 

edited by A. Julicher and W. Bauer, Tubingen, 1911, 
2 vols.. 

Jackson (F.) and Lake (K.), The Beginnings of Chris¬ 
tianity, vol. i, London, 1920 . 

Jackson (F.), Josephus and the Jews. The Religion and 
History of the Jews as explained by Flavius Josephus, 
London, 1930. ....... 

Kautzsch (E.), Die Apokryphen und Pseudepigraphen des 
2\, Tubingen, 1900, 2 vols. 

Kennett (R. H.), Old Testament Essays, Cambridge, 1928 
Kittel (G.), Die hellenistische Mysterienreligion und das 

A. T., Stuttgart, 1924 ...... 
Klausner (J.), Jesus de Nazareth, Paris, 1933 . 
Kohler, The Origins of the Synagogue and the Church, New 

York, 1929 ........ 
Kreglinger (R.), La Religion dJIsrael2, Brussels, 1926 
Lagrange (M. J.), Le Messianisme chez les Juifs, Paris, 1909 
Legge (F.), Forerunners and Rivals of Christianity, Cam¬ 

bridge, 1915, 2 vols.. 
Livy (Is.), La Ligende de Pythagore, de Grice en Palestine, 

Paris, 1927 ........ 
Meyer (Ed.), ZJrsprung und Anfdnge des Christentums, 

vol. ii, Stuttgart and Berlin, 1921 .... 
Moore (G. F,), Judaism in the first centuries of the Christian 

Era, Cambridge (U.S.A.), 1925 and 1927, 3 vols. 
Nicolas (M.), Des doctrines religieuses des Juifs pendant 

les deux slides anterieurs a Vere chretienne, Paris, 1860 
Oesterley (W. O. E,), The Sayings of the Jewish Fathers 

(Pirk6 Aboth), London, 1919 . 
Piepenbring (C.), TMologie de VA. T., Paris, 1886 
Silver (H.), A History of Messianic Speculation in Israel, 

from the First to the Seventeenth Century, New York, 1927 
Volz (P.), Judische Eschatologie von Daniel bis Akiba, 

Tubingen, 1903 
Weinel (PI.), Biblische Theologie des N. T. Die Religion 

Jesu und des Ur christentums, Tubingen, 1911, 2nd edit., 
1928 . 

Wellhausen (J.), Die Pharisder und die Sadducder, Han¬ 
over, 1874, 2nd edit., 1924 . 

275 

CCLVII 

CCLVIII 
OOLIX 

CCLX 

com 

OOLXII 
OOLXIII 

CCLXI? 

CCLX? 

CCLXVI 

CCLXVII 

CCLXVIII 

CCLXIX 
CCLXX 

CCLXXI 
CCLXXII 

CCLXXIII 
CCLXXI? 
CCLXX? 

CCLXXVI 

00LXXVII 

€CLXX?III 

CCLXXIX 

GCLXXX 

CCLXXXI 
CCLXXXII 

coLxxxiir 

CCLXXXI? 

CCLXXX? 

CCLXXX?! 



276 BIBLIOGRAPHY 

II. Works dealing with Special Points 

Bernouilli (C. A.), Johannes der Taufer und die Urge- 
meinde, Basle, 1917 . . - • * 

Bruckner (M.), Der sierbende und aufstehende Gotiheiland 
in den orientalischen Religionen und im Christentum, 
Tubingen, 1908, 2nd edit., 1920 .... 

Eisler (R.), ihzoyz basiaeyz oy basiaeysaz 
Heidelberg, 2 vols., 1930. 

Gogijel (M.), Au seuil de Vfivangile ; Jean-Baptiste, 
Paris, 1928 ........ 

Kittel (G.), Die Probleme des palastinischen Spat- 
judentums und das Christentum, Stuttgart, 1926 

Lake (K.), Landmarks in the History of Early Christianity, 
London, 1920. ... .... 

Leitpoldt (J.), Sterbende und aufstehende Goiter, Leipzig, 
1923 . 

Loisy (A.), Les iSvangiles synoptiques, Ceffonds, 1907 and 
1908, 2 vols. ........ 

Loisy (A.), Les Actes des Apotres, Paris, 1920 
Loops (F.), Leitfaden zum Studium der Dogmengeschichte4, 

Halle, 1906 . 
Montefiore (C. G.), Judaism and St. Paul, London, 1914 
Nielsen (D,), Der dreieinige Gott, vol. i, Copenhagen, 

Berlin, London, 1922 ...... 
Oesterley (W. O. E.) and Box (G. H.), A short Survey of 

the Literature of Rabbinical and Mediaeval Judaism, 
London, 1920. . ’ . 

Pressense (de), Le siecle aposiolique2, Paris, 1887 
Renan (E.), Vie de Jesus5, Paris, 1863 
Reyille (A.), Jesus de Nazareth, Paris, 1906, 2 vols. . 
Sand ay (W.), The Life of Christ in Recent Research, Oxford, 

1908 ... . 
Schiewietz, Das morgenlandische Monchtum, Mayence, 

1904 . 
Strack (H.) and Billerbeck (P.), Kommentar zum Neuen 

Testament am Talmud und Midrasch, vols. i and ii, 
Munich, 1922 and 1924 ..... 

Toussaint (€.), L'lSpitre de St. Paul aux Colossiens, Paris, 
1921. 

Toussaint (C.), L'helUnisme de VApdtre Paul, Paris, 1921 
Wendland (P.), Die hellenistich-rbmische Kuliur2, Tubin¬ 

gen, 1912. 

B. THE DIASPORA 

Bernays (J.), TJeber das Phokylideische Gedicht, 1856 . 
Bertholet (A.), Biblische Theologie des Alten Testaments. 

Die judische Relig. von der Zeit Esras bis zum Zeitalter 
Christi, Tubingen, 1911 . 

Brehier (E.), Les idees philosophiques et religieuses de 
Philon JAlexandrie, Paris, 1907 .... 

Cumont (F.), Les religions orientates dans le paganisme 
romain*, Paris, 1929 

CCLXXXVII 

CCLXXXVIII 

CCLXXXIX 

ccxc 

OCXOI 

eoxcn 

ccxcm 

CCXCIV 
coxov 

COXCVI 
CCXCYII 

OOXCVIII 

CCXCIX 
€C0 

OCOI 
cccn 

cccm. 

GCOIV 

€CGY 

CCOYI 
CCCVII 

ccovm 

OCCIX 

€00X 

COOXI 

OCCXII 



BIBLIOGRAPHY 
Dechakme (P.), La critique deg traditions religieuses chez 

les Grecs, des origines au temps de Plutarque, Paris, 1904 
Deissmann (A.), Paulus, Tiibingen, 1911. Since re- 

edited 

Dieterich (A.), Eine Mithrasliturgie, 1903, 3rd edit., 1925 

1906SNE ^^sto^re oncienne de VlSglise, vol. i, Paris, 

Friedlaender (M.), Die religiosen Bewegungen innerhalb 
des Judentums im Zeitalter Jesu, Berlin, 1905 

Goguel (M.), Jesus de Nazareth, Mythe ou histoire ? Paris* 
1925 . 5 

Gomperz (Th.), Les penseurs de la Grece (trans. A. Rey- 
mond), 3 vols., Paris, 1903-10 . 

Gressmann (H.), Jewish Life in ancient Rome, in Studies in 
Memory of Israel Abrahams, pp. 170 ffNew York, 1927 

Guigmebert (Ch.), Le Probleme de Jesus, Paris, 1914 
Harnack (A.), Mission und Ausbreitung des Christentums 

in die drei ersten Jahrhunderten2, Leipzig, 2 vols., 1906 
Since re-edited. 

Harnack (A.), Gesch. des altchristlichen Literatur. pt. ii : 
Ueberliefemmg und Bestand, 2 vols., Leipzig, 1893 

Herriot (E.), Philon le Juif; essai sur P ecole juive d'Alex¬ 
andra, Paris, 1898 . 

Jordan (H.), Gesch. der altchristlichen Literatur. Leipzig 
1911 . ... 

Leclercq (H.), Manuel d'Archeologie chretienne, depuis 
les origines jusqu^au VHP siecle, 2 vols., Paris, 1907. 

Lohmeyer (E.), Soziale Fragen im Urchristenium, Leip- 
zJg, 1921 (Coll. Wissenschaft und Biidung) 

Omodeo (A.), Paolo di Tarso, apostolo delle Genii. Messina, 
1922 . 

Reinach (S.), Judaei (in Diet. des Antiquitis grecques et 
romaines of Daremberg and Sageio) 

Reitzenstein (R.), Die hellenistichen Mysterienreligionen, 
Leipzig and Berlin, 1910, 2nd edit., 1920 

Reitzenstein (R.), Poimandres, Studien zur griechisch- 
dgyptischen und fruhchristlichen Literatur, Leipzig, 1904 

Renan, Les Apdtres, Paris, 1866 .... 
Renan, BlUglise chritienne4, Paris, 1879 
Renan, Les JSvangiles, Paris, 1877 
RiSville (J.), Le Logos d'aprds Philon d*Alexandria, 

Geneva, 1877........ 
RitviLLE (J.), Les origines de PlSpiscopat, Paris, 1894.. 
Risviixe (J.), Le Quatrieme iZvangile, Paris, 1901 
Sabatier (P.), La DidacM ou PEnseignement des Douze 

Apdtres, Paris, 1885 ...... 
Toussaint (C.), ISEpitre de St. Paul aux Colossiens (trans. 

and comm.), Paris, 1921. ..... 
Zeller (E.), Die Philosophic der Griechen, part iii4 (1903 

and 1909). 

277 

eccxm 

CC0X1Y 
occxv 

0COXYI 

cccxvn 

COOXVXII 

OCCXIX 

cccxx 
0C€XXI 

COCXXII 

CCCXXIII 

CCCXXIY 

CCOXXY 

ceoxxvi 
OCCXXVII 

O0OXXVIII 

€€0XXIX 

ccoxxx 
GCCXXXI 

COCXXXII 
GCOXXXIII 
CCCXXXIY 

COCXXXY 
OCOXXXVI 

CCOXXXYII 

CCOXXXVIII 

GCOXXXIX 

CCCXL 

I regret that I was not able to make use of the important work by 
P. J. Bonsirven, S.J., Palestinian Judaism in the Time of Jesus Christ, 
Paris, 1935, 2 vols., which appeared after the present book had been set 
up in type (1935). 





INDEX 

Adam : meaning of the name, 107 
sin of, 112 

Adiabene, King of, 233 
iEons, 187 
Africa, Jewish colonies in, 214 
Alexander the Great and the 

Jews, 31 
supposed to be Messiah, 151 

Alexander Jannseus, King of the 
Jews, 33, 65, 212 

Alexandra, Queen, 33 
Alityros, Jewish comedian, 16 
Allegorical method, 233#. 
Ambivius, Procurator, 41 
'Am ha-ares (the people of the 

land) : not sharing in the 
Exile, 47 ^ 

mixed marriages of, 47 
religion of, 206 
definition of, 207 
two categories of, 209 

Ammonites, 248 
Amoraim, authors of the Talmud, 28 

Angels, 96-9 
hierarchy of, 97 
names of, 97 
functions of, 98 
successors of the gods, 98 
subordination to God, 99 
representation of, 98 
the Essenes and, 107 
identified with the logoi, 224 

Anthropology: Jewish, 106-10 
dichotomy, 107, 118 
trichotomy, 109 

Antichrist, 136 
Antioch in Syria, origin of, its 

Jewish colony, 213 
Antiochus the Great and the Jews, 

212 
Antiochus III, 31 
Antiochus Epiphanes : attempt to 

Hellenize the Jews, 31, 49, 87, 

139, 167 

Antiochus Epiphanes: forbade cir¬ 
cumcision, 235 

Anti-semitism, ancient: at Alex¬ 
andria, 229 

its grievances, 229 ff. 
Antoninus Pius and Jewish propa¬ 

ganda, 236 
Apocalypses, Jewish : chief books, 

28#* 
date, 133 
eschatology, 133 
character, 133# 
origin, 133 

Apocrypha of the Old Testament: 
number and account of, 22 

demonology, 101 ff. 
belief in resurrection of the dead, 

120 
insufficiently studied, 190 

Apostles, Jewish, 221 
Archelaus, Tetrarch: his kingdom, 6 

his deportation, 35 
his property confiscated, 39 
his exactions, 40 

Archisynagogoi : their office, 76 
of the Diaspora, 218 

Archontes of the Jewish community 
in the Diaspora, 217 

Aristeas (Pseudo), 232 
Aristobulus, King of the Jews, 33 
Aristobulus II, 33 
Artaxerxes Ochus, attempted re¬ 

volt under, 48 
Asceticism, in late Judaism, 192, 

206 
Asmodeus, 104 
Assumption of Moses, the, 24 

Astrology, 243#. # . 
Attis and Cybele, Jewish influence 

on the cult of, 242 
Augustus, Emperor, entrusts Ju- 

dsea to a Procurator, 35 
Authorities, local, in Judaea, 38 

Azazel, 100, 102 
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Babylon : influence on Judaism, 

85, 158 
mother of gnosis, 188, 208 
its Jewish colony, 80/., 214 

Banos, hermit, 198 
Baptists, the, 200 
Bar Kochba, rebellion of, 236 
Baruch, date, contents of, 22/. 
Batanea, geographical situation, 6 

Beelzebub, 102 
Beliar, 102 
Beliefs common to the Semitic 

East, 88 
Bethsaida, meaning of the name, 

10 
Bible, the : inspiration of Greek 

wisdom, 223 
translated into Greek, 227 
(cf. Septuagint) 

Caesarea in Palestine (the toweT of 
Strato), 37 

Caesarea Philippi, 37 
Cainites, 248, 249 
Capernaum, synagogue of, 219 
Casuistry, in connexion with the 

Torah, 65, 79/. 
Cerinthus, 231 
Christ, the, of the Jewish sects, 

204 
Christianity, a Jewish phenome¬ 

non, 1 
but developed on Greek soil, 2 

— influence of Jewish sects on the 
birth of, 202 

Cicero, his hostility to the Jews, 
229 

Class, Jewish priestly, 58 
Claudius, EmperoT, restores the 

Jewish Kingdom, 41 
Conversions of goyim to Judaism in 

Palestine, 154 
— of the Gentiles, 154/jf. 
Coponius, first procurator of Ju¬ 

daea, 41 
Cosmology of the Essenes, 186 ff. 
— -Gnostics, 244 jf. 
Covenant, New : after the day of 

Jahweh, 127-83 
the Davidic King and, 130 
in Deutero-Isaiah, 146 

Cyrus : allows the return of the 
Jews to Judaea, 40 

regarded as Messiah, 151 

Daniel, Book of: author, date, im¬ 
portance, 21 

basis and justification of Mes¬ 
sianic Hope, 140 

Day of the Lord, the, 123, 126 
its two aspects, 123 
= day of wrath and day of 

judgment, 124 
judgment at, 125 
expectation of, 151 

Death : brought into the world by 
Eve’s sin, 113 

as eternal sleep, 115 
as punishment, 115 

Decapolis, geographical situation 
of, 6 

Delegations, Jewish, to Rome, 53 
Demiurge, the, 204, 248 
Demons, 99-105 

origin, 99 
Azazel, 100 
numbers of, 102 
= fallen angels, 101 ff. 
their instruction, 102 
Persian origin of demonology, 

104 
its importance at the time of 

Jesus, 105 
identified with the logoi, 224/. 

Deutero-canonical books, explana¬ 
tion of, 20 

Diaspora, the, 211-37 
its origin, 211 ff. 
its geographical spread, 213, 214 
its numbers, 214, 215 
its officials, 217 
the synagogue of, 218, 219 
its importance, 217, 218 
social condition of the Jews of, 

220, 221 
links with Jerusalem, 221 
Hellenization of the Judaism of, 

222-7 
Jewish propaganda in, 228-37 
Judseo-Pagan syncretism in, 238- 

52 
Dichotomy in Jewish anthropology, 

107 ff. 
Doctors of the Law, 63 jff. ; cf. 

Scribes 
Domination of Egypt over Israel, 

31 
-Persia over Israel, 46—9 
Domitian and Jewish propaganda, 

235 
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Dositheans, the, 196, 200 
Dositlieus, 195 if., 203, 251 
Double, the, 107 
Dualism, in late Judaism, 103 

metaphysical, of Essenes, 185 
in Philo, 826 

Dura-Europos, synagogue of, 219 

Ecclesiastes, date, author, con¬ 
tents, 21 

Ecclesiasticus, date, contents, 21, 
22 

Egypt, Jewish colonies in, 214 
Egyptian, rebellion of the, 152 
Elders, the, of Israel = the ger- 

ousia, 50 
Elements of the world, the = 

Gxoi%eia rov xoajuov: among 
the Essenes, 187, 247 

in Judaeo-Pagan syncretism, 243, 
245 

Elkesaites, the, 190 
Enoch, Book of: date and con¬ 

tents, 23 
identifies the Son of Man with 

the Messiah, 140 
and Essenism, 173 

Epicurean, an, 162 
Epignosis, among the Essenes, 187 
Eschatology, 122, 137, 157 

no coherent system, 122 
the foundations of, 123 
its ideas, 123 Jf. 
Persian influence on, 131 ff. 
Greek influence on, 132 
predominant at the time of 

Jesus, 183 ff. 
its variety, 134 
two chief types, 135-8 
among the Essenes, 185 
cf. Reign of God; Kingdom, 

Messianic 
2 Esdras, 23 
Essenes, the : vows of, 11 

and Hellenism, 88 
account of, 172-90 
the sources, 172, 173 
the name, 173, 174 
date of, 178 
community of, 179 ff. 
their characteristics, 180 
classes of, 180, 181 
practices of, 182, 183 
and the Temple, 183 
doctrines of, 183 ff. 

281 
Essenes, the: and gnosis, 186, 187 

number and distribution of, 188 
disappearance of, 190 
syncretism of, 247 

Esther, Book of, 23, 88 
Eve, the cause of sin and death, 118 
Evil, caused by God in early 

Judaism, 100 
Exile of Israel in Babylon, 30 ff. 

suffering during, 43 
Exorcism, 103 
Ezekiel the prophet, 43 ff. 

prophecy, 44, 45 
ritualism of, 44, 45 
influence of Babylon on, 46 
borne up by an angel, 108 

Ezra, 50 
sent from Babylon, 48 

Fasting, Jewish : origins of, 45 
its development after the Exile, 

45 
Flavia Domitilla, a Jewish prose¬ 

lyte, 233 
Flavius Clemens, a Jewish prose¬ 

lyte, 233 
Flesh, the = man, 107 
— sinful, 111 
Fulvia, a Jewish proselyte, 235 

Gabriel, the angel, 97 
Galileans, the, 200 
Galilee : geographical situation of, 

5 
description of, 6-11 
population of, 7, 8 
fertility of, 8, 9 
trading in, 10 
religion of, 11 
brigandage in, 11 
conversion of the people to 

Judaism, 154 
Gates of death, the, 113 
Gaulanitis, geographical situation 

of, 6, 39 
Gehenna, the final abode of the 

wicked, 137, 138 
Genists, the, 199 
Gentiles : conversion of the, pic¬ 

tured by Deutero-Isaiah, 46 
eschatological future of, 155 

Gerousia, the : in Israel, 51 
of the synagogue of the Diaspora, 

217 
Glory of God, the, as hypostasis, 90 
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Gnosis : the Essenes and, 187 

the Samaritans and, 106 
definition of, 202 
in Judaism, 203 ff. 
basic myth of, 203, 204 
syncretistic, 244 ff. 
Pauline, 244 ff. 
vocabulary of, 244 ff. 
star-worshipping, 245 
cosmological, 245 
Judaizing, 246 

God: post-Exilic conception of, 
89-95 

unity of, 89 
two aspects of, 89, 90 
transcendence of, 89 
hypostases of, 89 
as Judge, 93 
and the common people, 93 
the Fatherhood of, 93, 94 
Essenes’ speculations about, 186 
exegesis of Philo concerning, 224, 

225 
in Judseo-Pagan syncretism, 241, 

242 
God-fearers, the, 234 
Gods of the Gentiles: non-exist¬ 

ence of, 89 
as demons, 102 

Gorthaios, 200 
Gorthenians, the, 200 
Government, Roman : in Judaea, 

rule of Procurators, 37 
taxes, 39 
resistance of the people to, 40 

Graeco-Romans, attitude to the 
Jews, 229, 236 

Gratus, Valerius, Procurator, 41 

Hadrian and Jewish propaganda, 
235 

Haggadak : origin of, 67 
the Pharisees and, 164 

Haggadoth, definition of, 27 
Halachah, 67, 164 
Halachoth, definition of, 27 
Hammurabi, Code of, and the 

Mosaic Law, 86 
Easidim : origin of their influence, 

* 32 
theiT hostility to the Helleniza- 

tion of Israel, 68, 88 
and the Pharisees, 164, 167 

Hasmoneans, history of, 32, 179 
Hmzan, the,J76 

Heathen, the (= goyim), future 
punishment by Jahweh, 124 

Hecatseus of Abdera, 232 
Helen (= Ennoia), 252 
Helenians, the, 200 
Hellenism, influence of, on Juda¬ 

ism, 87, 158, 178 
Hemerobaptists, the, 200 
Herod Agrippa I, 36, 41 
Herod Agrippa II, King of Chalcis, 

and the Temple, 53 
Herod Antipas, Tetrarch : his ter¬ 

ritory, 5 
his character, 35 

Herod the Great, King of the Jews, 
rex socius, 34 

his character, 34 
his exactions, 40 
execution of members of the 

Sanhedrin by, 51 
Herodias, 35 
High-Priest, Jewish: presiding 

over the Sanhedrin, 51 ff. 
his political and religious import¬ 

ance, 56 ff. 
the nature of his post, 56 

High-Priests, meaning of the term, 
52#, 57, 58 

Hillel and his school, 69 ff. 
Hiram, King of Tyre, 7 
Hypostases, divine, 90-5 
Hypsistarians, 242 
Hypsistos, use of the term in 

Judaeo-Pagan syncretism, 241, 
242 

Hyreanus (John), 53 
Hyreanus II, King and High- 

Priest, 53 

Influences, foreign : on the evolu¬ 
tion of late Judaism, 83-159 

their causes, 85 
their traces, 87 

Isaiah (Deutero) : account of, 44 
his monotheism, 46 

Israel, its privileged position in 
connexion with God, 154 

Jahweh: his spiritualization by 
Ezekiel, 46 

-Deutero-Isaiah, 46 
no contact with the dead, 114 
judgment by (cf. Day of Jah¬ 

weh), 123, 124 
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Jahweh: eschatological kingdom 
of, 128#., 151 ff. 

prayed to by heathen, 156 
magical use of lao, 240 

Jahwism, evolution of during the 
Exile, 44 ff. 

—-after the Exile, cf. late 
Judaism 

influence of the Pharisees on, 167 
Jason of Cyrene, 15 
Jerusalem, the New, 146 
Jesus : the Judaism of, 1 

and God, 93-5 
and angels and demons, 105 
genealogy of, 143 
and the Servant of the Lord, 

145# 
and the Sadducees, 163 
and the Pharisees, 165, 168 
and Essenism, 189 

Jezreel (= Esdraelon), plain of, 8 
Job, Book of, date and contents, 20 
John the Baptist, and Judaea, 11 
-thought to be the Mes¬ 

siah, 153 
-and Essenism, 189 
-—an ascetic, 193 
-and Mandseism, 193, 194 
Jonadab, 192 
Jonathan, brother of Judas Macca- 

baeus, 33 
Josephus : biography, 16-18 ] 

his literary work, 18, 19 
historical value, 18 

Joshua ben Gamala, High-Priest, 
16 

Jubilees, Book of, 23 
Judaea, description of, 5, 6 
Judah, Rabbi, 54 
Judaism : definition of, 3 

evolution of, 83#. 
foreign influences on, 84-159 
denationalization of, in the Dia¬ 

spora, 155# 
chief tendencies of, 161-71 
as a syncretistic religion, 202-6 
offered to pagans by Hellenized 

Jews, 230# 
Hellenized by Philo, 223-7 
late, definition of, 12 
its sources, 12-29 

Judas the Essene, 179 
Judas of Gamala, . the Galilean, 

rebellion of, 39, 152, 170 
Judas Maccabaeus, 33 

288 

Judgment, the Last, differing 
opinions about, 137 

Judith, the Book of, 23, 88 
Justus of Tiberias (Justus ben 

Pistos), 19 

Kabbala, the, 187 
Kannalm, or Zealots : origin of, 39 

account of, 172-90 
Kerubim, the, 97 
Kingdom of God, cf. Messianic 

kingdom, 136, 142 
who is to inherit ?, 154-7 
basic nationalism of, 157 

Kingdom, Messianic: conception 
of, 127 

is a palingenesia, 127 
is earthly, 128 
is the work of Jahweh himself, 

128 
place of, 128, 157 
Persian influence on, 131 ff. 
persistence of the early concep¬ 

tion of, 140 ff. 

Last things, the (cf. Eschatology), 
109, 110, 112-21 

Levites, the, their position, 59 
Life, eternal, not in the Old Testa¬ 

ment, 115# 
Literature, historical: of late Ju¬ 

daism, 13# 
Jewish hermetic, 240 
Rabbinic, 24#. 

Logoi, the : of the Stoics, 225 
of Philo, 225# 
not identified with the Messiah, 

226 
Love of God and one’s neighbour, 

156 

Maccabees, the, 8 
meaning of the surname, 13 
their history, 33, 34 
rising of, 49 
importance in the formation of 

the Messianic Hope, 139 
1 Maccabees, date, contents, value, 

14 
2 Maccabees, author, date, con¬ 

tents, value, 15, 88 
3 and 4 Maccabees, date, contents, 

value, 15 
Magdala, meaning of the word, 

10 (note) 
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Jahweh: eschatological kingdom 

of, 128#., 151# 
prayed to by heathen, 156 
magical use of lao, 240 

Jahwism, evolution of during the 
Exile, 44#. 

--after the Exile, cf. late 
Judaism 

influence of the Pharisees on, 167 
Jason of Gyrene, 15 
Jerusalem, the New, 146 
Jesus : the Judaism of, 1 

and God, 98-5 
and angels and demons, 105 
genealogy of, 148 
and the Servant of the Lord, 

145#. 
and the Sadducees, 163 
and the Pharisees, 165, 168 
and Essenism, 189 

Jezreel (= Esdraelon), plain of, 8 
Job, Book of, date and contents, 20 
John the Baptist, and Judaea, 11 
-— thought to be the Mes- 

, si ah, 158 
-- and Essenism, 189 
——- _ an ascetic, 193 
-- _ and Mandaeism, 193, 194 
Jonadab, 192 
Jonathan, brother of Judas Macca¬ 

beus, 33 ' 
Josephus : biography, 16-18 

his literary work, 18, 19 
historical value, 18 

Joshua ben Gamala, High-Priest, 
16 

Jubilees, Book of, 23 
Judaea, description of, 5, 6 
Judah, Rabbi, 54 
Judaism : definition of, 8 

evolution of, 88#. 
foreign influences on, 84-159 
denationalization of, in the Dia¬ 

spora, 155#. 
chief tendencies of, 161-71 
as a syncretistic religion, 202-6 
offered to pagans by Hellenized 

Jews, 280# 
Hellenized by Philo, 228-7 
late, definition of, 12 
its sources, 12-29 

Judas the Essene, 179 
Judas of Gamala, the Galilean, 

rebellion of, 39, 152, 170 
Judas Maccabaeus, 38 

Judgment, the Last, differing 
opinions about, 137 

Judith, the Book of, 23, 88 
Justus of Tiberias (Justus ben 

Pistos), 19 

Kabbala, the, 187 
Kannaim, or Zealots : origin of, 39 

account of, 172-90 
Kerubim, the, 97 
Kingdom of God, cf. Messianic 

kingdom, 136, 142 
who is to inherit ?, 154-7 
basic nationalism of, 157 

Kingdom, Messianic: conception 
of, 127 

is a palingenesia, 127 
is earthly, 128 
is the work of Jahweh himself, 

128 
place of, 128, 157 
Persian influence on, 181#. 
persistence of the early concep¬ 

tion of, 140# 

Last things, the (cf. Eschatology), 
109, 110, 112-21 

Levites, the, their position, 59 
Life, eternal, not in the Old Testa¬ 

ment, 115#. 
Literature, historical: of late Ju¬ 

daism, 13#. 
Jewish hermetic, 240 
Rabbinic, 24#. 

Logoi, the : of the Stoics, 225 
of Philo, 225# 
not identified with the Messiah, 

226 
Love of God and one’s neighbour, 

156 

Maccabees, the, 8 
meaning of the surname, 13 
their history, 33, 34 
rising of, 49 
importance in the formation of 

the Messianic Hope, 139 
1 Maccabees, date, contents, value, 

14 
2 Maccabees, author, date, con¬ 

tents, value, 15, 88 
3 and 4 Maccabees, date, contents, 

value, 15 
Magdala, meaning of the word, 

10 (note) 
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Magic : the Essenes and, 185 

' syncretism in, 240 
the Jews and, in the Grseco- 

Roman world, 240 
Malachi the prophet, 48 
Malkira, 102 
Man : his nature, 106-12 

his two elements, 106, 118 
the flesh, 107//. 
the nephesh, 107 ff. 
the ruach, 108 
created in the image of God, 110 
his destiny, 112-21 
per se — the Logos, 255 

Mandseism, 193, 194 
Marriage : forbidden by the Es¬ 

senes ?, 182 
mixed marriages in Israel, 47 
-the Diaspora, 239 

Masbotheans, the, 199 
Massema, 102 
Mattathias, rebellion of, 32, 33 
Media, Jewish colony in, 214 
Menander, 195, 251 
Menelaus, 32 
Mesopotamia, Jewish colony in, 

214 
Messiah, the, 129-53 

meaning of the word, 129 
origin of the idea of: the ideal 

king, 129 ff., 140 
eschatological idea of, 131 
Persian influence, 131 
Egyptian influence, 132 
intermediary between God and 

the world, 134, 139 
role of, 135-8 
character of, 138 ff. 
persistence of the old idea of, 

141 ff. 
late use of the word, 141 
Son of David, 142 
Son of Levi, 143 
Son of Joseph or of Ephraim, 144 
suffering, 145 
and the Servant of the Lord, 

145-50 
of the Exile, 147 
of the Rabbis, 149 
the death of, not expiatory, 149 
the Christian doctrine of, not 

merely an extension of Jewish 
Messianism, 150 

various beliefs as to, in late 
Judaism, 150 ff. 

Messiah, the: persons thought to 
be, 151 

date of the coming of, 151, 152 
sprung from Aaron and Israel, 197 
of the Hellenized Jews, 227 
soteriological role of, 246 

Messianic Hope, the : not in the 
prophets, 130 

in late Judaism, 138 
its origin, 138 
its transformation from the 

Kingdom of God, 140 ff. 
its prominence in the first cen¬ 

tury A.D., 142 
a sequel to the Torah, 150 
its place in Jewish life, 150 ff. 
its date, 151 
unrest caused by, 152 
the Pharisees and, 168, 169 
the Essenes and, 184 
the cam ha-ares and, 209 
and the Hellenized Jews, 227 

Michael, the angel, 97 
magic use of the name of, 240 

Midrash : definition of, 26 
interpreting the Law, 66 

Millennium, the, 137, 151 
Mishnah, the : definition of, 27 

authors of, 28 
its tractates, 29 

Mithra, Jewish influence on the 
cult of, 242 

Moabites, the, 248 
Monotheism : Jewish post-exilic, 

89 ff. 
influenced by syncretism, 208 
attractive to some pagans, 230 ff. 

Morality, Jewish, the reason of 
successful propaganda, 230 

Musicians of the Temple, 60 

Nasi, the, 221 
Nationalism, Jewish, 157 

given up by Hellenized Jews, 227 
Nazareans (or Nazoreans), the, 200, 

201 
and Jesus, 201 

Nazirate, the, 192 
Necho, King of Egypt, 30 
Nehemiah : sent from Babylon, 48 

exponent of the Law, 63 
Nerva and Jewish propaganda, 235 
New Covenant of Damascus, the, 

197-9 
Nicholas of Damascus, 19 



INDEX 

Oaths, forbidden by the Essenes, 
182 

Onias, High-Priest, 32 
Onkelos, Targum of, 25 
Ophannim, 97 
Ophites, the, 249 ff. 
Oracles, Sibylline, the : origin and 

date, 23 
Messianic doctrine in, 141 
as propaganda, 232 

Osiris, the ideal king, 182 
Ossseans, the, 190 
Ossenians, the, 200 

Palestine : description of, 5-11 
political rule of, 30-42 

Particularism, Jewish, 157 
Paul of Tarsus : caught up to the 

third heaven, 108 
and sin, 111 
and the Law, 112 
Christology of, 225 
gnosis of, 244, 245 

People, the Jewish: religion of, 
206-10 

their Messianism, 209 
Persea, geographical situation of, 

5 
Perdition, 112 ff. 
Persia : its influence on Judaism, 

87, 95, 119, 131 jfj., 141, 154, 
174, 177 

and the Mandseans, 193 
and gnosis, 203 

Pharisees, the : their aim, 70 
relation to the Scribes, 70 ff. 
zealous to make converts, 156, 

157 
account of, 164-9 
name of, 164 
their spirit, 165, 166, 168, 169 
the Gospels and, 165 
Jesus and, 165 
and sin, 166 
and religious innovations, 166, 

167 
nationalism of, 167, 168 
a sect ?, 200 

Philip the Tetrareh : his territory, 
6, 35 

his character, 36 
Philo of Alexandria, 173, 223-8, 

248 ff. 
Phocylides, 230 
Pietism, Jewish, character of, 78 ff. 

285 

Pilate, Pontius, Procurator, 41 
Pilgrimages, Jewish, to Jerusalem, 

221 

Pompey, intervention of, in Pales¬ 
tine, 33, 212 

Pomponia Grsecina, a Jewish pro¬ 
selyte, 235 

Poor, the (— 'anavim), 208 
religion of, 209 
Messianic expectation of, 209 

Poppaea and Josephus, 16 
— a Jewish proselyte, 233 
Population, the, of Palestine, 5 ff. 
Porters of the Temple, 60 
Posidonius of Apamea, 20 
Presence, the, of God (= the 

Shechinah), an hypostasis, 90, 
92 

Priesthood, Jewish, the, its im¬ 
portance after the Return, 48, 
50-61 

Priests, the, of the synagogues of 
the Diaspora, 218 

Procurator, the Roman : in Ju¬ 
daea, his prerogatives, diffi¬ 
culties, 37 ff. 

popular resistance to, 41 
Propaganda, Jewish : in the Dia¬ 

spora, 228-37 
its origin, 228 
its obstacles, 229 ff. 
its intensity, 231 
its decline, 231 
its methods, 232 ff. 
Alexandria, the centre of, 232 
by the synagogues, 233 
Rome and, 235, 236 

Prophetism, disappearance of, after 
the Return, 48, 62 

Prophets, the : of the Exile, 43 
consoling message of, 44 
religious ideas of, 44-6 
asceticism of, 195 

Proselytes, Jewish : in Palestine, 
228 . 

in the Diaspora, 228 ff. 
of righteousness, 234 
of the Gate, 234 
attitude of Rome towards, 235 

Psalms, the : date, authors, con¬ 
tents, 21 

religion of, 66 
idea of God in, 94 
universalism in, 156 
the book of the 'anavim, 208 
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Psalms of Solomon, the, 24 
idea of God in, 94 
idea of the Kingdom in, 141 

Ptolemy Lagos and the Jews, 212 
Ptolemy Philadelphia and the 

Jews, 213 
Ptolemy Soter and the Jews, 212 
Publicans, the, bad reputation of, 

39, 40 
Purity, legal: importance of the 

idea of, 64 
scrupulosity about, 79 ff. 

Pythagoreanism, influence of, on 1 
Essenism, 175 ff., 178, 182, 
247, 248 

Quirinius, Governor of Syria, 39, 
170 

Rabbi, meaning of the word, 26 
Raphael, the angel, 97 

magic use of the name of, 240 
Reader, of the synagogue, 218 
Rebellion, the Great, 16 ff. 

prepared for by Messianism, 152 
consequences of, for Jewish pro¬ 

paganda, 231 
Rechabites, the, 192 
Remnant, the, survival of, 125, 127 
Resurrection, the, of man : opin¬ 

ions concerning, 109 ff. 
belief in late Judaism, 117-21 
origin of belief in, 118 
date, 119 
who were to rise again ?, 119 ff. 
spread of belief in, 120 
the Essenes and, 185 

Return, Jewish, after the Exile, 30 
importance of, 46 ff* 
friction between the returned 

exiles and the 'am ha-ares, 47 
consequences of, 48 

Ritualism in late Judaism, 65 ff., 78 
—given up by Hellenized Jews, 227 
Rome, Jewish colony at, 214 

its importance, 215 
its organization, 217 
proselytism, 233 ff. 

Sabaoth, magical use of, 240 
— = Sabazios, 241 
Sabazios, syncretistie cult of, 241 ff. 
Sabbath, the : Jewish observance 

of, 79 
keeping, outside Israel, 240 

Sabneans, the, 200 
Sacrifice in the Temple, its import¬ 

ance, 60, 61 
Sacrifices, bloody, rejected by the 

Essenes, 182 
Sadducees, the : not accepting the 

resurrection of the dead, 120 
account of, 162, 163 
their aim, 162 
whence derived, 163 
Jesus and, 163 
a sect ?, 200 

Sadduk the Pharisee, rebellion of, 
39, 170 

Samaria, the Judaism of, 195, 196 
its characteristics, 195, 196 
its sects, 196, 250 ff. 

Samaritans, the : not accepting 
belief in the resurrection, 120 

sect of, 199 
Sammael, 102 
Sampsseans, the, 190 
Sanhedrin, the = the Great Coun¬ 

cil of Jerusalem, 50 
its origin, 50 ff. 
its development, 50 
its membership, 51 
its presidency, 53, 54 
its jurisdiction, 54 
-over the Diaspora, 221 

Sanhedrins, local, in Judaea, 39 
Saoshyant, legend of, 132 

Satan, 101 ff. 
= the Adversary, 101 
leader of evil powers, 102 
hostile to God, 102 
annihilation of, in the last day, 

104 
place of, in Christianity, 105 
rule over the material world, 107, 

134 
— the Cosmocrator, 187, 204 

Schools, Rabbinic: organization 
of, 68 

characteristics of, 68, 69, 166 
differences between, 69 
the Pharisees and, 169 

Scribes, the, = sopherim : the tri¬ 
umph of, after the Return, 48 

included in the Sanhedrin, 51 
the work of, 63, 67-73 
reasons for its importance, 68 
the spirit of, 69 
schools of, 68 
piety of, 71, 73 



INDEX 
Sexibes and clerks in local Sanhe¬ 

drins, 39 
Sects, Jewish, 190-202 

information as to, 192 ff. 
historians of heresy and, 199 ff. 

Seleucids, the, attempts to Hel- 
lenize the Jews by, 49 

Septuagint, the ; its origin, 222 
allegorism of, 223 
value of, for Jewish propaganda, 

228 
Seraphim, 97 
Serpent, the : not identified with 

the Devil in early Judaism, 
100 

later identification, 102 
and the Ophites, 250 

Servant of the Lord, the, of 
Deutero-Isaiah, 145 ff. 

the passages concerning, 145,146 
the myth of, 146 
its interpretation, 146 

Setliites, the, 204, 250 
Shades, the = the Rephaim, dwel¬ 

lers in Sheol, 115 
their resurrection, 119 

Shammai and his School, 69, 70 
Sheol: idea of, HSff. 

origin of, 114 
apart from Jahweh, 114 
the dwellers in, 115 ff. 

Sheshbazzar, a leader of the Return, 
46 

Sicarii, the, or assassins, cf. 
Zealots 

Silence, rule of, among the Essenes, 
182 

Simon, brother of Judas Macca¬ 
beus, 33 

Simon of Samaria, 195 if., 200, 203, 
250 ff. 

Sin : preoccupation with, in Israel, 
its origin, 45 

inherent in the flesh, 111 
disposition to, 111 
to the Pharisees, 166 
in Philo, 226 

Sirach, son of, cf. Ecclesiasticus 
Slavery, rejected by the Essenes, 

182 
Son of God, Dositheus as, 196 
Son of Man: judges at the Last 

Day, 137 
in Daniel, 140 

Sons of the High-Priests, 57 

287 

Soul, the = nephesh : meaning of 
the Hebrew word, 107 

the blood the seat of, 10S 
inseparable from the body in 

early Judaism, 108 
evolution of, 109 
immortality of, 110, 117 ff. 
to the Essenes, 185 ff. 
to the Gnostics, 204 ff. 
to Philo, 226 

Spirit, the, of God = ruach : an 
hypostasis, 90 

personification of, 91 
Star, the, 199 
Status, Jewish, in the Empire, 219- 

21 
Strabo and Judaism, 230 
Synagogue, the, 73-8 

origin of, 73 
reason for the institution, 74 
description of, 74, 75 
personnel, 75 
worship, 75 
organization, 75-7 
character of, 77 
of the Diaspora, 218, 219 
its officials, 218 
its work, 218 
its architectural features, 218 
its part in Judaeo-pagan syn¬ 

cretism, 239 
Syncretism : in the East, 86 ff., 

204 ff. 
in Judaism, 202-6 
Judaeo-pagan, 238-52 
proofs of its existence, 239 

Syncretistic conceptions, 241 ff. 
— gnosis, 244-50 
Syria, Jewish colonies in, 214 

Tacitus, Ms hostility to the Jews, 
229 

Taheb = the Samaritan Messiah, 
196 

Talmud, the : a product of Judaea, 
11 

definition of, 26 
contents of, 38 
compilation of, 69 
concerning the Messiah, 145 
piety in, 166 
a product of the Pharisees, 167 

Talmud, Babylonian = Babli, 26 
Talmud, Jerusalem = Yerushalmi, 

26 



INDEX 288 
Tanndim, the, authors of the 

Mishnah, 28 
Targum Babli, 25 
Targum of Jonathan, 25 

on the Messiah, 149 
Targum of Onkelos, 25 
Targum Yerushalmi, 25 
Targumim, the : origin of, 24 ff. 

their work, 66, 83 
Tax, Temple, in the Diaspora, 221 
Taxes, Roman, in Palestine, 39 
Teaching, Rabbinic, its contents, 

26-9 
Temple, the : of Jerusalem, indis¬ 

pensable for the cult, 44 
rebuilding of, 47 
unique centre of worship, 48 
importance of, 55 ff., 61 
personnel, 60 
worship, 60, 61 

Temple, the, of Leontopolis, its 
origin, 32, 213 n. 

Testament of Job, the, and Essen- 
ism, 187 

Testament of the Twelve Patri¬ 
archs, 24 

Therapeutce, the, 174, 247 
Theudas, the rebellion of, 152 
Tiberias, its origin, 10 
Tiberius, deportation of the Jews 

by, 215 
Tiglath-Pileser, conquests of, in 

Syria, 7 
Titus and the siege of Jerusalem, 17 
Tobit, the Book of, 23 
Toparchies, the, 38 
Torah, the : and Ezekiel, 44 

definition of, 62 
supremacy of, 62-7 
the cult of, 63 
the “ joy ” of, 71, 164 
Israel, the people of, 78-81 

Torah, the: difficulty of observing, 
112 

the Sadducees and, 162, 163 
the Essenes and, 184 
identified with the Law of the 

Demiurge, 204 
Jewish sects and, 203, 248, 249 
bond of the dispersed Jews, 215 

Tor'an, plain of, 8 
Trachonitis, geographical situation 

of, 6 
Tradition, modification of the 

Torah by, 66, 67 
Treasurers of the Temple, 60 

Universalism, in Israel, 154-7 

Varro and Judaism, 230 
Vespasian and the siege of Jeru¬ 

salem, 16 
— thought to be the Messiah, 151 
Vincentius, tomb of, 242 

West, the, Jewish colonies in, 214 
Wisdom, the, of God = Hokma, as 

hypostasis, 90, 92, 93 
Wisdom of Solomon : date, author, 

contents, 22 
the Righteous One persecuted 

in, 148 
Word, the, of God = Memra, 90, 92 

Zadok, 162 
Zealots or Kannaim : origin of, 39, 

169 
their resistance to Rome, 40 
account of, 169-71 
deeds of, 170 

Zebulon, plain of, 8 
Zerubbabel, leader of the Return, 

thought to be the Messiah, 47, 
151 
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THE HISTORY OF CIVILIZATION THIS series marks one of the most ambitious adventures in the 

fnnals of book publishing. Its aim is to present in accessible 

form the result! of modern research throughout the whole 

f the Social Sciences-to summarize in one comprehensive 
range o recent findings of historians, anthropologists, 

series VEvolution ie FHumamte, in which the leading savants 
series, L jlvoiuw -Director 0f the Bibliotheque de Synthese 

collaborating i»g incorporated. Distinguished 

SSTbl European and i-d«. are counting volume. ,» 

then sever P c.,el'uliy mapped ont, as regards both .objects 

„d periods; and. though the instalments will be pubhshed as the, are 

ready - the necessary chronological sequence wnl be secured } 
factriiat the volumes of the French collection will be used as a nucleus 

Each work will be entirely independent and complete m itse , u 

“tr».s7n a given group wiE be found -» »PP'™' 
when considered in relation to a particular subject or penoA 

The volumes are uniformly bound in a fine art-cam nc c o , w 
specially designed gold lettering and emblem, royal octavo in .me. 

THE TIMES LITERARY SUPPLEMENT devoted a leadmg 

a,™ to the firs, four volumes, in which the series was described as 

being “ composed by all the talents . . , 
THE MANCHESTER GUARDIAN wrote that it is a heroic 

attempt, which will be sympatheticaUy watched, to bring some hght mto 
rhe va« mass of ill-organized knowledge which we owe to modern _ 

and so male it avaSable in the end for the guidance of the world. 

NATURE, the leading scientific jonrn.I, in a sbt-column review 

provides a striking summary of the aims and objects of the senes. 
Station promises to be perhaps .he most rmport.nt 

Smbnrion so far undertaken towards the task of orga.nz.uon and 

systematization of the social studies. A glance at the prospectus makes 
i TtSpate a library of masterpieces, for the best workers of Franc 

-Great Britain, and some other countries are contributing rom to 
own speciahty and are attempting to bring it into line with the con- 
-Xto from neighbouring fields and with the results of general 



sociology. Including all the volumes of the important French collection, 

&Evolution de V Humanity the English library contains additions and 

improvements which will place it above its continental counterpart. 

The volumes already issued bear out our best hopes.” 

The following plaits comprising just under one hundred title j, though mi 
definitive, will serve to convey a general notion of the nature and scope of 
the enterprise :* 

A, PRE-HISTORY AND ANTIQUITY 
I Introduction and Pre-History 

^Social Organization 
The Earth Before History 
Prehistoric Man 

*Life and Work in Prehistoric Times 
*The Dawn of European Civilization 

W. H. R. Rivers 
Edmond Perrier 

Jacques de Morgan 
G. Renard 

F. Gordon Childe 
Language: a Linguistic Introduction to History J. Vendryes 
A Geographical Introduction to History L. Fehvre 
Race and History E. Pittard 

#The Aryans , F. Gordon Ghilde 
From Tribe to Empire A. Morei and G. Davy 

*Monev and Monetary Policy in Early Times A. R. Burns 
*The Diffusion of Culture G. Elliot Smith 

II The Early Empires 

The Nile and Egyptian Civilization A. Morei 
The Mesopotamian Civilization L. Delaporte 
The iEgean Civilization G. Glotz 

*Minoans, Philistines and Greeks Andrew Robert Burn 

III Greece 

The Formation of the Greek People A. Jarde 
* Ancient Greece at Work G. Glotz 
Religious Thought of Greece L. Gernet and A. Boulanger 
Art in Greece W* Deonna and A. de Rtdder 
Greek Thought and the Scientific Spirit X. Robin 
The Greek City and its Institutions G. Glotz 
Macedonian Imperialism P. Jouguet 

*The World of Hesiod A. R. Burn 

IV ■ Rome 

Primitive Italy and Roman Imperialism Leon Homo 
The Roman Spirit in Religion, Thought, and Art A. Grenier 

Roman Political Institutions Leon Homo 
Rome the Law-Giver J- Declareuil 
Economic Life of the Ancient World J. Ton tain 

* An asterisk denotes that the volume does not form part of the French collection 
VEvolution ie VHumaniU. 
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The Roman World 
♦Ancient Rome at Work 
The Rise of the Celts 
The Greatness and Decline of the Celts 

V Beyond the Roman Empire . 

Germany and the Roman Empire 
Ancient Persia and Iranian Civilization 

Chinese Civilization 
Chinese Thought 

#Feudal Japan 
#A Thousand Years of the Tartars 
•Nomads of the European Steppe 

Ancient India ^ 
#The Heroic .Age of India 
*Caste and Race in India 
#The Life of Buddha as Legend and History 
#The History of Buddhist Thought 

B. CHRISTIANITY AND THE MIDDLE 
, I .The Origins of Christianity 

Israel, from its Beginnings 
The Prophets and the Rise of Judaism 

Jesus 
The Jewish World in the time of Jesus 

The Formation of the Church 
The Advance of Christianity 
♦History and Literature of Christianity 

II The Break-up of the Empire 

The End of the Ancient World 

The Eastern Empire 
Charlemagne 
The Collapse of the Carlovingian Empire 

The Origins of the Slavs. 
•Popular Life in the East Roman Empire 

*The Northern Invaders 

III Religious Imperialism 

Islam and Mahomet 
The Advance of Islam 
Christendom and the Crusades 
The Organization of the Church 

IV The Art of the Middle Ages 

The Art of the Middle Ages 
•The Papacy and the Arts 

V Reconstitution of Monarchic Power 

The Feudal Monarchy 

Victor Chapot 
Paul Louis 
H. Hubert 
H. Hubert 

H. Hubert 

Clement Huart 
M. Granet 
M. Granet 

G. F. Hudson 
E. H. Parker 
G. F, Hudson 

. Masson-Oursel 

N. K. Sidhanta 
G. S. Ghurye 
E. J. Thomas 
E. J. Thomas 

AGES 

Adolphe Lods 
Adolphe Lods 
C. Guigneberi 
C. Guigneberi 
C. Guigneberi 
C. Guigneberi 

P. de Labriolle 

Ferdinand Lot 
C. Diehl 

L. Halfhen 
Ferdinand Lot 

(Ed.) P. Boyer 
Norman Baynes 
B. S. Phillpotts 

E. Doutte 
L Barrau-Dibigo 

P. Alphandery 
R. Genestal 

P. Lorquet 
E. Strong 

C. Petit-Dutaillis 
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VI 

The Growth of Public Administration E. Meynial 
The Organization of Law E. Meynial 

Social and Economic Evolution 

The Development of Rural and Town Life 
Maritime Trade and the Merchant Gilds 

*The Court of Burgundy 

*Life and Work in Medieval Europe 

*The Life of Women in Medieval Times 
^Travel and Travellers of the Middle Ages 
# Chivalry and its Historical Significance 

G. jB our gin 
P. Boissonnade 
Otto Cartellieri 
P. Boissonnade 

Eileen Power 
(Ed.) A. P. Newton 

(Ed.) Edgar Prestage 

Intellectual Evolution 

Education in the Middle Ages G. Huisman 
Philosophy in the Middle Ages E. Brebier 

Science in the Middle Ages Abel Rey and P0 Boutrmx 

VIII From the Middle Ages to Modern Times 

Nations of Western and Central Europe P. Lorquet 
Russians, Byzantines, and Mongols (Ed.) P. Boyer 
The Birth of the Book G. Renaudet 

#The Grandeur and Decline of Spain C. Hughes Hartmann 
#The Influence of Scandinavia on England M. E. Seaton 
*The Philosophy of Capitalism T. E. Gregory 
*Life and Work in Modem Europe G. Renatd and G. Weulersse 
#London Life in the Eighteenth Century M. Dorothy George 
*China and Europe in the Eighteenth Century A. Reichwein 

A special group of volumes will he devoted to 

(1) Subject Histories 

*The History of Medicine 

#The Geography of Witchcraft 
*The History of Money 
#The History of Taste 
*The History of Oriental Literature 
#The History of Music 

(2) Historical Ethnology 

*The Ethnology of Africa 
*The Peoples of Asia 
*The Threshold of the Pacific 
#The South American Indians 

#The American Indian Frontier 
*The Ethnology of India 
*Death Customs 

C. G. Gums ton 
Montague Summers 

T. E. Gregory 
J. Isaac 

E. Powys Mathers 
Cecil Gray 

L. H. Dudley Buxton 
L. H. Dudley Buxton 

C. E. Fox 
Rafael Kars ten 
J. G. Macleoi 

T. C. Hodson 
E. Bendann 

In the Sections devoted to MODERN H1STORT the majority of titles 
will be announced later, 
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VOLUMES PUBLISHED 

The following volumes have already been issued. They are arranged 

roughly in the order in which they were published. But their place m th 

scheme of the whole series is shown in the list above . 

THE EARTH BEFORE HISTORY : Man’s Origin and the 

Origin of Life 
By EDMOND PERRIER., late Hon. Director of the Natural History 

Museum of France. 
With 4 maps, 15s- net. 

“ It goes back to the birth of the world and the transformations of land and 
fnd takerus through the growth of life on the planet, the primitive 

peopling of .he “*'*?*?“ °‘ 
secondary, and tertiary periods, to the growth of the human form 
5 fron/t’he origin of matter, it leads us in easy stages to homo 

PREHISTORIC MAN : A General Outline of Prehistory 

By JACQUES DE MORGAN, late Director of Antiquities in Egypt. 

With 190 illustrations and maps., 12s. 6d. net. 

« A notable and eminently readable study in the early history of dvil^°n’ 
and one well worth its place in the great series now being issued by the publishers. 
It bears on every pagethe impress of the personality of its author, who strives 
to give the reader a clear, composite picture of early civilization taking one topic 

after another.”—Nation. 

SOCIAL ORGANIZATION 
By W. H. R. RIVERS, LL.D., F.R.S. Preface by Professor Sir 

G. Elliot Smith. 
Third edition, 10s. 6d. net. 

“To maintain so high a standard of originality and thoroughness will be 

no easv task.”—1 ane Harrison, in Nation. . , 
« Xke book is a great contribution to the sum of human knowledge m the 

region of pure sociology.”—Daily News. 
THE THRESHOLD OF THE PACIFIC : an Account of 

the Social Organization, Magic, and Religion of the People 

of San Cristoval in the Solomon Islands 
By C. E. FOX, Litt.D. Preface by Professor Sir G. Elliot Smith. 

With 14 plates and 40 text illustrations, 18s. net. 

« A masterpiece. One of the very best contributions ^ ethnology we possess. 
The account of the life-history of the individual is depicted with a clear¬ 

ness ‘and fulness unrivalled in ethnographic literature Literary 

Supplement. 
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LANGUAGE : a Linguistic Introduction to History 

By J. VENDRYES, Professor in the University of Paris„ 

Second impression. 16s. net. 

“ A book remarkable for its erudition and equally remarkable for originality 
and independence of thought.”—Sunday Times. 

c< As an introduction to philology this volume is a splendid piece of haute 
vulgarisation, for which anyone who at all loves words or who is at all curious 
about language, must be grateful. It covers nearly all the ground from every 
useful angle. A wide, level-headed and erudite study.”—Nation. 

A GEOGRAPHICAL INTRODUCTION TO HISTORY 

By LUCIEN FEBVRE, Professor in the University of Strasburg. 

Second impression. With 7 maps, 16s. net. 

i€ A masterpiece of criticism, as witty as it is well informed, and teeming with 

nice observations and delicate turns of argument and phrase.” 
Times Literary Supplement. 

u A broad, clear-headed introduction to the fascinating study of human 

geography. It is much more than a text-book for the student: it is a work 

that anyone with no knowledge of geography can read with avidity, for it is the 

greatest of pleasures to watch the clear logical thought of the writer rapidly 

treating with masterly power these great and important topics.”—Nation. 

THE HISTORY AND LITERATURE OF 
CHRISTIANITY: from fertullian to Boethius 

By PIERRE DE LABRIOLLE, Professor of Literature at the 

University of Poitiers. Foreword by Cardinal Gasquet. 

25s. net. 

« A masterly volume. A scholar of the finest accomplishment, an enthusiast 

for his subject, and himself an artist in letters, he has produced a book compre¬ 

hensive and authoritative, and also a joy to read from the first page to the last. 
Universe. 

“ This interesting and valuable hook.”—W. L. Courtney, in Daily Telegraph. 

LONDON LIFE IN THE EIGHTEENTH CENTURY 

By M. DOROTHY GEORGE. 

Second impression. With 8 plates, 21s. net. 

« Mrs. George, by her cumulative method, imparts a shuddering impression 
of the brutalised life led by the masses under the first two Georges. Her work 
is full of eloquent detail. All who like to get at close quarters with history will 
feel immensely debtors to her industrious research and faculty of clear statement. 

And she will have the satisfaction of restoring faith to many minds in the reality 

of progress.”—Observer. 
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A THOUSAND YEARS OF THE TARTARS 
By E. H. PARKER, Professor of Chinese in the Victoria University 

of Manchester. . , . . 
With S illustrations and maps, 12s. od. net. 

« Professor Parker takes us back to a period roughly contemporaneous with 
that of the foundation of the Roman empire, and shows their history to be, like 
that of the Northern barbarians and Rome, a constant struggle with China. 
With an unfamiliar subject the book is not an easy one to read, but the author 
has done all that was possible to enliven his subject and has certainly succeeded 
in giving us a most valuable text-book.”—Saturday Review. 

CHINA AND EUROPE: their Intellectual and Artistic 

Relations in the Eighteenth Century 

By ADOLPH REICHWEIM. 

With 24 plates, 12s. 6d. net. 

« Among the volumes of the monumental History of Civilization, this study 
of the influence of Chinese art and thought on the European art and thought 
of the eighteenth century will find not the least popular and distinguished place. 
The chapter headed c Rococo ’ will be of especial interest to connoisseurs. . « 
The illustrations are numerous and beautiful,”—Sunday limes. 

u A fascinating subject. The references to literature are admirably full and 
complete.”—Times Literary Supplement. 

THE DAWN OF EUROPEAN CIVILIZATION 
By V. GORDON CHILDE, B.Litt. 

Second Impression. With 198 illustrations and 4 maps, 16s. net. 

« Higher praise of Mr. Childe’s book, which forms a volume of the monu¬ 
mental History of Civilization, could scarcely be given than to say that it is in all 
respects worthy of the volumes which preceded it.”—Sunday Times. 

“ A very fine piece of work.”—Manchester Guardian. 

MESOPOTAMIA: the Babylonian and Assyrian Civili¬ 

zation 

By L. DELAPORTE, Professor in the Catholic Institute of Paris. 

With 60 illustrations and maps, 16s. net. 

“ This book is for the most part very good. The author has handled his 
difficult material cleverly. Where he succeeds is in his admirably written 
description of the social life, of which he makes a fascinating story. Here is 
presented an entertaining picture of the inhabitants in 2000 b.c. Then from the 
earlier Babylonians he passes to the Assyrians, dealing with them in a similar 
excellent way. This is one of the best books of its kind which we have seen for 
some time.”—Times Literary Supplement. 
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THE AEGEAN CIVILIZATION 
By G. GLOTZj Professor of Greek History in the University of Paris 

With 4 plates, 87 text illustrations, and 3 maps, 16s. net. 

“ This is a marvellous summary, divided into four books, describing in detail 

the material, social, religious, artistic and intellectual life of the people. Every 

one of these sections is full of interesting and new knowledge. A wonderful 

book, thoroughly scholarly and attractive in presentation.”—Birmingham Post. 

“ Reads like a romance . . . presents a very vivid picture of this 
marvellous civilization.”—limes Literary Supplement. 

THE PEOPLES OF ASIA 
By L. H. DUDLEY BUXTON, M,A., P.S.A., Lecturer in Physical 

Anthropology in the University of Oxford 

With 8 plates, 12s. 6d. net. 

“ Although the physical characters of the principal racial strains are described 

in some detail, the author keeps before his readers the bearing of these data upon 

the broader problems of racial distribution, as well as the intensely interesting 

question of the interaction of race, environment, and modification by contact 

due to migration. The exposition of anthropological method given in an 

introductory chapter is admirably lucid.”—Manchester Guardian. 

RACE AND HISTORY: an Ethnological Introduction to 
History 

By E. PITTARD, Professor of Anthropology in the University of 
Geneva. 

Second Impression. With 9 illustrations and maps, 21s. net. 

A companion to Febvre’s Geographical Introduction to History, which 

estimated the value of “ environment ” as a factor in history, while the present 

volume considers the “ racial ” factor. “ No one is better qualified to compose 

a thoroughly level-headed treatise on the subject of race. For the peoples 

who occupy a conspicuous place in history, and especially the peoples of Europe, 

no better guide could be found.”—Limes Literary Supplement. 

LIFE AND WORK IN MEDIEVAL EUROPE, from the 
Fifth to the Fifteenth Century 

By P. BOISSONNADE, Professor in the University of Poitiers. 
Translated with an Introduction hy Eileen Power, D.Litt. 

Second Impression. With 8 plates, 16s. net. 

“ His work is so interesting that it is to be hoped he will follow Sir James 

Frazer’s admirable example and take each chapter in turn for the purpose of 

converting its highly concentrated essence of history into a more ample dish for 

scholars. His subject is attractive and his pages are eminently readable by 

laymen.”—Times Literary Supplement. 

“ There is no book in English which gives so clear and comprehensive a view 

of the labour question all through the Middle Ages.”—G.G. Coulto n , in Observer. 

9 



LIFE AND WORK IN MODERN EUROPE, from the 

Fifteenth to the Eighteenth Century 

By G. RENARD, Professor at the College of France, and G. 
WEULERSSE, Professor at the Lycee Carnot. Introduction by Eileen 

Power, D. Lift., Reader in Economic History in the University of London. 

With 3 plates, 16s. net. 

“ This can certainly be pronounced a most useful book. There is nothing 
that covers anything like the same ground; indeed, there is actually no book in 
English which even pretends to give an outline of European economic history 
as a whole. It is interestingly written, and is a storehouse of valuable informa¬ 
tion.”—New Statesman. 

TRAVEL AND TRAVELLERS OF THE MIDDLE AGES 
Edited by A. P. NEWTON, Rhodes Professor of Imperial History in 

the University of London. 

Second impression. With 8 plates and maps, 12s. 6d. net. 

“ This work is no mere collection of stray essays, but in some respects the 
most important contribution to the history of medieval travel since Professor 
Beazley’s Dawn of Modern Geography and the new edition of Yule’s Cathay. 

. . . We have said enough to indicate that this work is one which vshould 
appeal both to the general reader and to the scholar. The illustrations are 
good.”—Limes Literary Supplement. 

CHIVALRY: Its Historical Significance and Civilizing Influence 

Edited by EDGAR PRESTAGE, Camdens Professor in the 

University of London. 

With 24 full-page plates, 15s. net. 

“This is an excellent book, at once learned and entertaining, a valuable 
addition to our painfully limited library of medieval studies. The book is worth 
having, and there is an abundance of beautiful illustrations.”—Daily News. 

“ An equally interesting and beautiful volume, a piece of work which appeals 
alike to the general reader and to the specialist in history.”—Journal of Education 

ANCIENT GREECE AT WORK : an Economic History of 
Greece from the Homeric Period to the Roman Conquest 

By G. GLOTZ, Professor of Greek History in the University of Paris, 

With 49 illustrations, 16s. net. 

“ This is a learned but thoroughly interesting description of farming, 
industry, and business in general in ancient Greece, and should interest the 
student of economics as well as the classical scholar, since it shows practices 
developing from their simplest form. Besides giving hard economic facts the 
author makes interesting remarks on the Greek attitude to slaves, to foreigners, 
and to labour. This is a very readable and unusual book.”—Spectator. 

<c A really fascinating economic history of the Greek people.”—New Leader. 
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THE FORMATION OF THE GREEK PEOPLE 
r 

By A. JARDE> Professor of History at the Lycee LakanaL 
With 7 maps, 16s. net. 

u One reader at least will tell the world he has enjoyed the book, . has 

profited by it, and is not yet done with it ; he means to ase it again, and mean¬ 

while ventures to tell others interested that this is a book for them.55—Nation. 

a He has given his readers an analysis of the course of events in the various 

City states in their external relations inter se and with other peoples, of their 

political, social, and intellectual development, of Hellenic expansion and of 

Hellenic unity, which is little short of brilliant.55—Nature. 

THE ARYANS : a Study of Indo-European Origins 

By V. GORDON CHILDE, B.Litt. 
With 8 plates, 28 text illustrations, and a map, 10s. 6d. net. . 

“ Mr. Childe has followed up his interesting book, iThe Dawn of European 

Civilization, with another archeological study not less scholarly and sound. 

By a joint use of philological deduction and archeological induction, he contrives 

a thoroughly scientific handling of the problem.55—Times Literary Supplement. 

“ Here is a book that must be of perennial interest, for it covers the whole 

field to the time of writing, and is precisely what a work dealing with problems 

of enormous intricacy should be.55—New Statesman. 

FROM TRIBE TO EMPIRE : Social Organization among the 
Primitives and in the Ancient East 

By A. MORET, Professor in the University of Paris, and G. DAVY, 

of the University of Dijon. 
With 47 illustrations and 7 maps, 16s. net. 

“ The object of the authors of this valuable addition to the series is to 

demonstrate how Empires grew from the primitive totemistic clan. Leaving 

M. Davy’s excited, learned, and highly controversial dissertation on primitive 

society for M. Moret’s calm review of the history of the Ancient East is like 

passing from storm into quiet. M. Moret5s story remains the most lucid and 

satisfactory general survey of the Ancient East that has yet appeared. It is the 

very romance of history, and he would be dull indeed who did not find recreation 

and delight in these stirring pages.55—New Statesman. 

THE HISTORY OF MEDICINE, from the time of the 
Pharaohs to the end of the Eighteenth Century 

By C. G. CUMSTON, M.D. 
With 24 plates, 16s. net. 

a Will be an invaluable source of reference to those who wisely remain students 

all their days. Beginning with the first dynasty of the Pharaohs, the ideas and 

the personalities of medicine are described in a manner which compels wonder 

for the amount of literary research, thought, and time which must have been, 

devoted to its construction.55—British Medical Journal. 
“The book should be as interesting to the general public as to the 

doctors.55—Sunday Times. 
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THE GEOGRAPHY OF WITCHCRAFT 
By MONTAGUE SUMMERS. 

With 8 full-page plates, 21s. net. 

a The History described the general characteristics of European witchcraft 

in the middle ages ; the present volume gives particulars of actual witches in 

the various countries of Western Europe. Mr. Summers includes within the 

scope of his exceedingly painstaking work all the varieties of the black art. . • 

The book is beautifully produced and contains some excellent illustrations.’5 
Spectator. 

THE CIVILIZATION OF THE SOUTH AMERICAN 
INDIANS, with special reference to Magic and Religion 

By RAFAEL KARSTEN, Ph.D., Professor at the University of 

Finland, Helsingfors. Preface by Professor E. Westermarck. 

25s. net. 

“ A very solid piece of work. . . Whether Professor Karsten be right or 

wrong in his contentions, his book can be read with the utmost profit, because 

he cites the evidence fully and fairly.”—Times Literary Supplement. 

u Dr Karsten can congratulate himself on having written a work that will 

form not merely a contribution to the ethnology of South America, but also a 

valuable addition to the small number of really useful works on the ideas of the 

less cultured peoples.”—Saturday Review. 

PRIMITIVE ITALY, and the Beginnings of Roman 

Imperialism 

By LEON HOMO, Professor in the University of Lyons. 

With 13 maps and plans, 16s. net. 

“ This able and scholarly work, which has summoned to its aid all the resources 

of anthropology, archaeology, epigraphy and philology. Here is laid bare the real 

history of Rome’s origins, and especially of her Etruscan origins. A volume 

characterized alike by scientific caution and a marked power of lucid recon¬ 

struction.”—Spectator. 
“ It would be hard to find a clearer or better proportioned account of the stages 

by which Rome achieved the miracle . . . ”—Times Literary Supplement. 

ANCIENT ROME AT WORK : an Economic History of 
Rome from the Origins to the Empire 

By PAUL LOUIS. 

With 4 illustrations and 6 maps, 16s. net. 

“ The main stages in Rome’s imperial progress are indicated, and the eco¬ 

nomic causes of her decline are adequately analysed. Agriculture and commerce, 

industry and finance, roads and communications, slavery and its developments, 

the rise of the colonate, and the influence of guilds are dealt with in turn, and 

their bearing on society and the social structure are discussed. . . . The 

volume presents a vivid, rapidly-moving picture of the economics of the Roman 

State.”—Times Literary Supplement. 
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THE ROMAN SPIRIT in Religion, 'Thought, and Art 

, By A. GRENIER, Professor in the University of Strashurg. 

With 16 plates and 16 text illustrations, 16s. net. 

“ 1 have not space to set out all the things in the book that have interested 

me and given me pleasure. . . The classical scholar and the general reader 

can be recommended alike to read every page of this admirable book.53—Nation. 

ROME THE LAW-GIVER 
By J. DECLAREUIL, Professor in the University of Toulouse. 

16s. net. 

“ The level of scholarship is extremely high, and the treatment hardly more 

technical than the subject-matter demands. . . While recommending this 

valuable synopsis as a whole, we may note as specially significant the chapter 

on the organization of credit.35—Saturday Review. 

THE LIFE OF BUDDHA, as Legend and History 

By E. J. THOMAS, D.Litt., Under Librarian in the University 

Library, Cambridge. 

Second edition. With 4 plates and a map, 12s. 6d. net. 

“ He has produced an authoritative account of all that is known of the life 

of the great teacher. We would recommend this important work to all interested 

in Eastern philosophy.55—Spectator. 
“ The treatment of his subject is as thorough as one could wish. His know¬ 

ledge of the sources, his historical sense, and the soundness of his judgment make 

him a safe guide in a field in which there are many pitfalls. The book is a worthy 

addition to a notable series.55—Manchester Guardian. 

ANCIENT PERSIA, and Iranian Civilization 

By CLEMENT HUART, Member of the Institute of France. 

With 4 plates, 35 text illustrations, and a map, 12s. 6d. net. 

“ A very good account of the cultural history of old Iran. . . The real 

value of the book consists in the excellent analyses of the cultural data referring 

to each epoch: the social organization, the religious cults and beliefs, and the 

artistic productions. The powerful character sketches of the monarchs and 

heroes receive new life from the background in which they are set.55 Nature. 

“ An admirable epitome of the known facts.55—New Statesman. 

ART IN GREECE 
By A. de RIDDER, Curator at the Louvre Museum, and 

W. DEONMA, Director of the Geneva Museum of Art and History. 

With 24 plates and 66 text illustrations, 21s. net. 

“ A fascinating addition to the series. The authors have written attractively 

not only of Greek art from its beginnings to the Hellenistic period and its final 

decline, but of everyday Greek life and its relation to art and the artists of the 

time.55—Daily News. 
“ Even on the most familiar ground it is remarkably fresh and penetrating.” 

New Statesman. 
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MONEY AND MONETARY POLICY IN EARLY TIMES 
By A. R. BURNS, B.Sc. Econ. 

With. 16 plates, 25s. net. 

“ He has treated the subject with care and caution and shown clearly what the 

puzzles are. He deals mainly with Greece and Rome, slightly with Assyria, and 

gives a paragraph at the end of each chapter to the wholly independent and 
interesting coinage of China,”—7imes Literary Supplement. 

££ He is to be congratulated. The book is a striking contrast to the previous 

superficial treatments of the subject. Documents have been searched and the 

material obtained, digested, and presented in a most readable form.” 

Economist„ 

THE NILE AND EGYPTIAN CIVILIZATION 
By A. MORET, Professor at the College of France. 

With 24 plates, 79 text illustrations and 3 maps, 25s. net. 

“ This brilliant story of Egyptian society. M. Moret’s peculiar contribution 

to Egyptology is that he has taken the disjecta membra of Egyptian history and 

of them has built anew the living body of that amazing culture. What was it 

that secured to Egypt a civilization more stable than that of any other of the 

great kingdoms of antiquity ? M. Moret tells us. It was the Nile, coupled 

with the establishment of a religious system imposing its sanctions on every 

social duty. As seen in his sympathetic retrospect, this great religion is curiously 

attractive. It was the real moral and spiritual force permeating the whole of 

Egyptian life. Art and science and literature ministered to it, and it sustained 

for milleniums the most massive, coherent, and amiable civilization the world 
has known.”—7imes Literary Supplement. 

THE HISTORY OF MUSIC 
By CECIL GRAY. 

Third impression, 12s. 6d. net. 

u Here is just the book readers have been looking for, and looking for too 

long in vain. No music-lover would find it other than arresting from cover 

to cover. Its distinction of style . . its meticulous accuracy 

its fresh and original standpoint. It is not too much to say that it is one of the 

most illuminating books of this decade.”—Sir Richard Terry, in Queen. 

; “ A book which is quite one of the best of its kind.”—Observer. 

THE ROMAN WORLD 
By VICTOR CHAPOT, Professor at the Ecole des Beaux-Arts. 

With 2 plates and 12 maps, 16s. net. 

u This survey of the Roman Empire presents in a compendious form an 

account of the expansion of Rome, the machinery of provincial government, 

and finally a survey of the Empire and its fortunes province by province. This 

is the fullest account of the Empire which has appeared in English since the 

translation of Mommsen’s two volumes nearly fifty years ago. It is enriched by 

the discoveries that have been made in the meantime, and its excellent bibli¬ 

ography brings the sources up to date. The volume has some useful maps.” 

Times Literary Supplement. 
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MACEDONIAN IMPERIALISM, and the Hellenization of 
the East 

By P. JOUGUET, Professor in the University of Paris. 

With 7 plates and 5 maps, 21s. net. 

u He has told a most fascinating story and told it so well that it forms an 

excellent sequel to the ordinary histories of Greece. Particularly valuable is 

his account of the Hellenization of Asia and of Egypt, of the public and private 

life of the latter, and of the establishment of the Greek and Macedonian military 

and other colonies. To read his book shows that no one can afford to neglect 

the study of the Hellenistic period, which was responsible for many fundamental 

elements of modern civilization.”—Times Literary Supplement. 

THE AMERICAN INDIAN FRONTIER 
By WILLIAM CHRISTIE MACLEOD, Assistant Professor in the 

University of Pennsylvania. 

With 13 maps, 25s. net. 

“ It is a tale, alike for its romantic and its historical values, well worth the 

telling; and it is not likely to find many tellers so competent and so vivid as 

Professor Macleod. His book is an important contribution to historical ethno¬ 

logy. The picture of American Indian culture drawn, with a wealth of colour 

and atmosphere, by this leading authority is in many ways attractive. The 

erudition is enlivened by innumerable human touches.”—New Statesman. 

GREEK THOUGHT, and the Origins oj the Scientific Spirit 

By L. ROBIN, Professor in the University of Paris. 

With a map, 21s. net. 

u His contribution will probably rank as one of the finest in the series. For 

immense erudition combined with perfect clarity of expression the book can 

have few equals.”—Nature. 

u Apart from his account of the three outstanding figures of Greek philosophy 

[Plato, Aristotle and Pythagoras], a special meed of thanks is due to him for his 

full treatment of Plotinus and of the Stoics. Professor Robin’s work is characterized 

throughout by an exceptional sense of proportion.”—Times Literary Supplement. 

LIFE AND WORK IN PREHISTORIC TIMES 
By G. RENARD, Professor at the College of France. 

With 9 plates, 12s. 6d. net. 

u In a text which is always informing and never dull, it is hard to know where 

to begin or when to stop [quoting]. Throughout there is a pithiness of diction 

resulting in memorable epigram. In short, the conjunction of style and matter 

is so fortunate that it gives the whole volume the individuality that marks a 

contribution to literature as contrasted with a mere textbook. The student who 

wishes to use it in the latter capacity will get from it just the right stimulus to 

send him forward. He will be made to realize the importance of the evolution of 

the useful and decorative arts. He will be conducted through a veritable museum 

of curious and telling facts. In short, there is inspiration in everything that 

Professor Renard has written.”—Times Literary Supplement. 
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THE COURT OF BURGUNDY 
By OTTO CARTELLIERL 

With 25 plates, 21s. net. 

<fi Professor Cartellieri chose a period steeped in romantic colour. When he 

began to work he was fascinated by the rich and splendid culture of the brilliant 

court. But there were bigger matters, as he found the more he explored, and 

his attention turned to spiritual and social questions. The result is the work 

of a specialist, who has the gift of attractively presenting pictures of a strange 

period, its life and manners, its art, literature, and music, its ruler and Court, 

how the knight and the lady lived, the feasts, jousts, and tourneys.”—Times. 

“ His richly-illustrated volume is a learned and engaging guide to the culture 

of late medieval society at its most brilliant,”—Saturday Review. 

THE HEROIC AGE OF INDIA 
By N. K. SIDHANTA, Professor of English at Lucknow University. 

12s. 6d. net. 

“ A valuable contribution. The Heroic Age is an epoch in practically all 

races and cultures. . . . The Mahabharata is his principal quarry; the heroes 

of that epic seem near to us. With their drinking and love-making, their 

chivalry and brutality, they are of the schoolboy age of humanity. It is a 

delightful world to which Professor Sidhanta transports us. Not only scholars 

but all who would recapture the illusions of boyhood owe him a debt.” 

Times Literary Supplement. 

THE GREEK CITY, and its Institutions 

By G. GLOTZ, Professor of Greek History in the University of Paris. 

16s. net. 

“ The theme of this admirable book is the autonomous Greek city as it 

appeared in time from its first dim beginnings in the Homeric age down to its 

overthrow by Philip of Macedon. It combines great learning with philosophical 

power, and with a pure and lively style. It, of course, contains the facts, but it 
contains much more.”—Sunday Times. 

“ He is eminently qualified to write of Greek institutions, and his account 

of the evolution of man as a ‘ political animal3 in Greece is enriched with the 

results of discovery since the days of Fustel de Coulanges, whom he rivals in 

logic and lucidity.”—Times Literary Supplement. 

ROMAN POLITICAL INSTITUTIONS, from City to State 
By LEON HOMO, Professor in the University of Lyons. 

16s. net. 

“ No other English book presents in so convenient a form the story of the 

stages through which the Roman Constitution arrived at its ultimate form of 

absolute monarchy and bureaucratic organization. From a description of the 

rise of the oligarchy, he proceeds to give a lively account of the period of transition 

in which the ideals of Pompey and Caesar, Principate and Monarchy, struggle 

for the victory, and goes on to show how the Principate of Augustus passes by 

inevitable development into the military monarchy of the later Emperors.” 

Times Literary Supplement, 
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THE ECONOMIC LIFE OF THE ANCIENT WORLD 

By J* TOUTAIN, sometime Member of the French School at Rome. 

With 6 maps, 16s. net. 

£< He has written a lucid and attractive volume, mainly concerned with 

Greece and Rome. But he sketches the beginnings of trade in primitive society, 

the history of Carthage, and the dawn of commerce in prehistoric Italy as well 

as the development of Etruria. Those who imagine that capital is a modem 

phenomenon may be commended to the chapter on capitalism in Republican 
Rome from the Punic Wars onwards.”—Spectator. 

M1NOANS, PHILISTINES AND GREEKS : b.c. 1400-900 
By A. R, BURN, sometime Scholar of Christ Churchy Oxford. 

With 16 plates, 15s. net. 

“ An enthralling, sometimes a thrilling, reanimation in which a continuous 
narrative is evolved. ... A remarkable book.55—Morning Post. 

DEATH CUSTOMS : an Analytical Study of Burial Rites 
By E. BENDANN, Pb.D., AM. 

12s. 6d. net. 

“ The beliefs and customs associated among primitive peoples with death and 

the disposal of the body make up a complex manifold, the analysis and explana¬ 

tion of which is a rich field for the ethnologist; they give us too some insight 

into savage philosophy. . . . Her criticisms on the Diffusionist school are 

shrewd and her study is to be commended.55—Times Literary Supplement. 

CHINESE CIVILIZATION 
By M. GRANET, Professor at BE cole des Langues Orientates. 

With 12 plates and 5 maps, 25s. net. 

££ The imposing story of China’s past achievements becomes a clear account 

of the emergence of an obscure tribe from the unknown lands of central Asia 

to the proud position of leader of Asiatic civilization. The second part of the 

book is devoted to a careful analysis of Chinese society, life, customs, cities, 

feudalism, and the numerous social changes wrought by the change of Court and 

the growth of moral ideals. The author displays a rare combination of re¬ 

strained imagination and careful scholarship. The book should be read widely, 

and will be a necessary part of the equipment of students of Asiatic history for 

some time to come.55—The Spectator. 

THE END OF THE ANCIENT WORLD, and the Beginning 
of the Middle Ages 

By FERDINAND LOT, Professor m the University of Paris. 

With 3 plates and 3 maps, 21s, net. 

££ The author strikes a new note in the theory he puts forward that the influx 

of the barbarian hordes was not the regenerating element which produced the 

new ideas of the Middle Ages. The author holds that the real regeneration 

of mankind only appeared when Islam challenged the superstition and idolatry 

of the Dark Ages. . . . The book has an excellent bibliography and index and 

can be heartily recommended.55-—Listener. 
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ISRAEL, from its Beginnings to the Middle of the Eighth 

- Century 

By A. LOBS, Professor at the Sorhonne. 

With 12 plates and 41 maps and text illustrations, 25s. net. 

“ In this really splendid book Professor Lods tells the story of Israel, and the 

work is immensely learned, thorough, and fascinating.55—New Statesman. 

CASTE AND RACE IN INDIA 
By G. S. GHURYE, Reader in Sociology, Bombay University. 

1 os. 6d. net. 

“ His book is scientific in method and judicial in temper.55—Listener. 

THE HISTORY OF BUDDHIST THOUGHT 
By E. J. THOMAS, D.Litt., author of “ The Life of Buddha 

With 4 plates, 15s. net. 

“ Dr Thomas’s fine history ... To approach Buddhism one must learn 

Buddha’s aim. It was astonishingly simple. Buddha believed in re-birth. 

It clarified the problem of injustice. He was far too practical to care for 

metaphysics or fruitless debate. But Buddha’s followers had no such self- 

denying wisdom, and the bulk of the commentaries is reckoned to be 700 times 

that of the Bible. Dr Thomas’s erudition in winnowing this haystack is 

astonishing; moreover he makes it live.55—The Observer. 

THE RISE OF THE CELTS 
By H. HUBERT. 

With 47 illustrations and 12 maps, 16s. net. 

“ The whole problem has never been more completely surveyed than it was 

by the late M. Henri Hubert. He spent a lifetime on it. . . . Taking as 

his starting point the Indo-European unity, of which he sees signs in the East, 

he produced in this, the first attempt to construct a history of all the Celts and 

a picture of all the Celtic world, a vast encyclopedia, conceived, however, in the 

spirit of that finely co-ordinated literary unity in which the French mind excels. 

. , . From the welter of varied data M. Hubert traces the migration of the 

Celts, and distinguishes more clearly than his predecessors the two great groups, 

the Brythons of the Continent and Britain, and the Goidels of Ireland and 

Scotland. ... He had the double competence of a Celticist and an Assyrio- 

logist; and his whole career was inspired by the gift of synthesis.5’ 
Sunday Times. 

THE GREATNESS AND DECLINE OF THE CELTS 
By H. HUBERT. 

With 3 maps, 16s. net. 

“ A very valuable contribution to the study of the question. . , . The 

careful survey of the work already done will be found useful.”—Sunday Times. 
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ANCIENT INDIA, and Indian Civilization 

P S/p^ASS0N-°URSEL’ Hl WILLMAN-GRABOWSKA, and 
r. STERN. 

With 40 illustrations and 5 maps, 21s. net. 

“This ambitious and formidable task is admirably accomplished . 
a very interesting and sound account of the land, the people, and the ancient 
political history of the country.5’—Listener, 

JESUS 

By C. GUIGMEBERT, Professor of the History of Christianity in 
the Sorbonne. 

Tf anslated by S. H. HOOKE, Professor of Old Testament Studies in 
the University of London. 

25s. net. 

U He kas done an inestimable service to the cause of religion and of humanity 
in the production of this great book on Christian origins and the life and thought 
of Jesus ; . . places the broad results of recent historical and critical research 
at the disposal of every intelligent reader.55—Basil de Selincourt in The 
Observer. 

THE WORLD OF HESIOD 

By A. R. BURN, author of u HL moans, Philistines, and Greeks f 

12s. 6d. net. 

<c He presents us with a chapter of history which is well written, well 
documented, and composed in an admirably fair and scientific spirit.'55—New 
Statesman. 

* THE FEUDAL MONARCHY in France and England from 

the Tenth to the Thirteenth Century 

By C. PETIT-DUTAILLIS. 

With 2 maps, 16s. net. 

“ Those who have been unable to find any adequate presentation of the 
history of Anglo-French feudalism as a whole will welcome this book.55—Sunday 
Times. , 

u His book is a commentary . . . which no student of the period should 
overlook.55—Spectator. 
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THE PROPHETS AND THE RISE OF JUDAISM 

By A. LODS, Professor at the Sorbonne, author of “ Israel from its 
Beginnings ”, etc. 

Translated by S. H. HOOKE, Professor of Old Testament Studies in 
the University of London. 

With 13 illustrations, 25s. net. 

feiA books on the Hebrew prophets are likely to provide more food for 

thought than this masterly survey by Professor Lods. Based on an exceptionally 
full and comprehensive study of the relevant literature in French, German and 

English, it describes the historical and religious development of Israel from the 
time of Amos, to the beginning of the Maccabean periods 

iC#r . Limes Literary Supplement. 

X mn 1 ^Ut 10r? far ler work raised great expectations which are here amply 
fulfilled To read Adolphe Lods’ latest book, with its wealth of reliable informa¬ 

tion and its psychological discernment, is in this field an education in itself. On 

the whole a more thorough treatment of the subject could not be found.” 

Manchester G uardian. 

THE JEWISH WORLD IN THE TIME OF JESUS 

By C. GUIGNEBERT, Professor of the History of Christianity in 
the Sorbonne, author of u Jesus f J 

Translated by S. H. HOOKE, Professor of Old Testament Studies in 
the University of London. 

About 16s. net. 

. ’rlle,St0t7 °f Jesusj? inseParably connected with the great prophetic movement 
in Israel. Professor Guignebert takes up the thread of this fascinating story at 

iPrnV°WrtoWaS brSSht b>r;Professor A- Lods in his book The Prophets 
and the Rise. of Juiarsm. With clarity and profound scholarship, the great 

behefe1 ^7"“ °ju7' baUbefore us aU tlle complex network of emotions, 
, and prejudices, all the conflicting political interests, in a word, the whole 

badcground of the stage on which the drama of the Nazarene was played out. 

menfas^a!TTi? G°Spf1S and the early StageS of the Christian move- 
W- ’ 11 KU f f°r he subsetluent hlstoV of Judaism, Professor Guignebert’s new 
book will be for years to come the English student’s indispensable guide, and for 

!“«*» thread 
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